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In the name of Allah Most High. 

My dear Abdur- Rahman (may Allah protect you). 

In accordance with thcSunna, I send you greetings of peace. 
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new edition of Fiqh ed-lmmn. May Allah accept the book and grant 
it the honor til acceptance among the elect and laity. 

If every worshipper studies this book once, he will experience a 
transformation in his prayer. Since he has until now been performing 
his prayer according to legal fillings \fauma]; whereas after Studying 
this book, he would increase in his conviction, that the way he 
stands, recites, bows, prostrates, and sits in the prayer is indeed in one 
hundred percent emulation ol'rhe Me rev of the Worlds, Muhammad, 
the Messenger of Allah ! !i. lie will sense a special kind of contentment 
and happiness. 

May Allah grant us the ability to emulate the Messenger SS in all 
our acts of worship and practice. May He maintain in us the love of 
the Messenger i£ and gram i fs death in that state. 

[SHAYKHJ YUSUF [MOTAEA] 

Senior Hadith Teacher and Rector 

Dai nl Uloomal-Arabiyya ji- IsUir.iyy.-i 

Holcombe, Bury, UK 

May 6, 100} | Rabi' al-Awwal 4, 1414 



Introduction 






Many Muslims nowadays are ofreji confused by the appearance of 
variations in the way other Muslims pray. New Muslims who arc 
unaware of the fact that there are four traditional schools of Islamic 
jurisprudence are especially liable to become confused as to why one of 
their fellow Muslims says "amiii "silently after rcciringSutatal-Fatiha, 
while another Muslim brother, three rows back, utters awValoud. 
A curious worshipper might also wonder why some Muslims raise 
their hands before going into nikii |bowing|, and others leave their 
arms and hands hanging to their sides. 

Regardless tif which method a person follows in his prayer, observ- 
ing these types of differences can be quite confusing for one who 
is unaware of the different methods of prayer. This confusion, if 
increased or prolonged, can lead a person to begin criticizing all 
methods of prayer, not to mention his Or her own way of praying. 
To add to this confusion, rherc are some people who officiously go 
about informing orher worshippers that their method of ptayer is 
wrong, and that the Messenger of Allah &■ never used to pray thai 
way. They also regularly condemn anyone who follows a position 
other than their own. 

So what are the masons lor the dittcriiK-es observed in rhe prayer? 
Are some of these methods incorrect and a deviation from the 
sacred teachings of islam? Is there room for such differences in the 
way Muslims worship? Furthermore, if all the positions of the four 
traditional schools of Islamic law ot madhhabs are valid, then is there 
one that is more superior to the others or are they all the same in the 
-ighr of Allah 8s? 



Vimdtitil V.hiiuffs in the Prophetic lixamfAe 

The prayer wens through various changes throughout the life of [he 
Messenger S&. For instance, in the early days of" Islam, it was permis- 
sihle to speak in prayer. It was also permissible to move about while 
praying. The hands were raised at nearly every posture, including when 
coming up from the first prostration \s,ijii,i\. Likewise, in fasting, a 
person had to begin his fast from rhe rime lie fell asleep, even if that 
happened to he jtisr after sunset. One can find many examples of 
changes and transformations that took place in the various rituals of 
Islamic worship over the nunty-rhrcc years ol propluiboud. 

Therefore, one possible source of why some narrations on prayer 
seem to apparently conflict with one another, is the gradual transfor- 
mation ofiheyrtiw thai tool; place tltnii it; [he liletime of the Messenger 
of Allah Sft. The presence of these apparently conflicting narrations is 
thus one ofihe reasons why there are scholarly differences of opinion 
today on prayer and oilier aspects of worship. It was the work of the 
mujtahid Imams tosifi through these apparent contradictions and to 
select [hose narrations e. hkli would help so understand and formulate 
the Suiina in a systematic way. 

.Some scholars state that it is due to Allah's love for His Messenger 
S& that He kept alive the various actions and postures he performed 
throughout his life — in the form of four madhhabs or schools of 
jurisprudence — the 1 lanali, Maliki. Shafi'i ami Hanbali schools. 

One of the main intent ions in the preparation of this book was to 
provide for all access to evidences of the I lanari prayer in rhe English 
language. It was hoped that this would facilitate a deeper understand- 
ing of the Hanafi position regarding rhe method of prayer, and also 
engender greater confidence in chose positions, especially for those 
who follow the Hanali school, liy gaining insight into the strength 
of evidences and the sound methodology through which a school 
derives its rulings, a person can feel more confident in his following 
of that school. 



This book, while highlighting some of the differences of opinion 
between the various schools regarding certain aspects ofsttlat, primar- 
ily focuses on presenting the prominent opinions of [he Hanafi school 
on those issues. By the grace of Allah &, much of the confusion that 

people had concerning such issues (either through seeing others pray 
differently or from being influenced by ibo.se who do not follow one 
of the four traditional schools of juris prudence) lias been removed by 
earlier editions of rhis book and other similar publications. 

/he Legality tifthe Four Schools 

It must be remembered that the intent of this work has not been ro, 
in any way, discredit the opinions of any of the other three traditional 
schools of jurisprudence (Maliki, Shafi'i and Hanbali). Each of the 
four schools has its sources in the Qur'an and hadith, and they differ 
only in the interpretation, application, and scholarly analysis of those 
sources. Therefore, it is very possible that if one finds the arguments 
and evidences presented in rhe works on Hanafi jurisprudence to 
be strong and convincing, he may feel the same way when reading 
literature from the other three schools. It is for this reason that the 
great Imams had a deep and mutual respect for one another's legal 
positions. Conse(|uetiily, accepting as valid the opinions of all four 
legal schools would become a cornerstone of Sunni jurisprudence. 
However, the etiquette that was and is still observed by each of rhe 
four schools is: 



Out 



ipimoi 



ct with the possibility of being in 
with the possibility of being com 






Hence, rhe scholars of one school do not criticize the scholars of 
another school, but rather understand that each is following an 
interpretation of the same sources of Sburi'n (the Qur'an and hadith) 
as propounded by their Imams — all of whom possessed the ability 
to infer rulings directly from the Qur'an and the hadirhs of the 
Messenger ■&. These four schools have been accepted century after 



century by the People ol iht- .Si i una and kaimmunky [Aht al-Sunna 
ma 'l-Jamii'a\. Although there arc those who do not follow a school of 
jurisprudence and claim to ivlv only on die had h lis, what they arc in 
fact claiming is a p!a< e alongside ilie lour Miuni Imams, These same 
people also follow the intcipiciations oi .scholars iliey trust, which 
is similar to following one ol die lour school, ol Islamic jurispru- 
dence. The difference however is that they replace the opinions of 
the righteous Imams of earlier centuries wiih i he opinions of scholars 

It is important to note dial when enumerating I he opinions on the 
various aspects of prayer in dii. hook, onh die names of those Imams 
have been mentioned « ho hold die same opinion as the Hanafis on 
a particular issue, since rhe main purpose ol [his hook is ro demon- 
strate the strength of [lie I lanafi position and not of the other valid 
schools of jurisprudence. Iherefore. lernis such as 'group one" or 
"group two" have been employed when referring so those conflicting 
views. Also, whenever a consensus ol die four Imams on an issue is 
being discussed, the opinion iliai conflicts wish die consensus would 
be the opinion of those who do not follow one of the traditional 
schools of jurisprudence. 

The Format of 'This Book 

'Ihis book covers twelve ol the mo.si importani aspects of prayer in 
which there are di Merer. res ol opinio;!, fao chapter begins with an 
introduction and ihcrcaiicr mem inns [he various scholarly opinions 
on the particular aspect of prayer being discussed. Evidences from 
the Qur'an, haditlis. stascmcuis ol the ( 'onuianiims, and logical rea- 
soning, are then presented under their respective subheadings; and 
finally, those had is lis w hi eh appear to coat rail iet she Hanafi opinion 
are analysed and explained. The disc 



Four chapters have been added to she beginning of rhe book. They 
liscuss the importance of untli/l or "following a school in Islamic 



Introduction 
law" the status of 'Abdullab ibn Mas'ud •& the position of Imam 
Abu Hanifa as a Follower l>fo'i]. scholar, and narrator of hadith; 
and the question of which opinion is correct in the sight of Allah gi. 
It is hoped that these chapters will provide further insight into the 
methodology of the Hanafi school in particular and into Traditional 
scholarship in general. 

Another important point to remember here is that it is sufficient 
for a Muslim ro rely on the legal opinions of any one of the four 
schools of Islamic law wiihom specifically knowing rhe evidence 
behind their opinion, since triijlitl means to follow an Imam while 
trusting that he has correctly interpreted the sacred texts to the best 
of his ability. However, in view of the oft-rcpeatcd claim made by 
those who do not practice taqikl 'of a mn/Uihali dial the traditional 
schools of jurisprudence base their opinions and sailings on mere 
conjecture and analogy lather than sound evidences — it was neces- 
saty to compile the evidences of the Hanafi school. Presenting the 
evidences and highlighting some of tic methodology of the Hanafi 
school will demonstrate to the layman how the school goes about 
deriving rulings from the Qur'an. hadith and other sources of Shari'/i 
[Sacred Law]. 

The task of compiling, si tidying, analyzing, and inferring rulings 
from the sacred sources is a diih'euh task to undenake and is certainly 
not the job of a student of the sacred sciences, like the compiler of 
this book. Such work has already been ably accomplished by the great 
scholars of the past, like Mama Badr al-din al-'Ayni, Jamal al-Din 
al-Zayla'i, Murtada al-Xabidi, Muhammad Xiinawi, Zafar Ahmad 
'Uchmani, and Anwar Shah Kashmiri, 10 mention a few from among 
the renowned Hanafi scholars in this field. Ilie Umma is greatly 
indebted to these and other scholars for the studies they undertook 
and the works they produced that are shining lamps in the darkness 
of ignorance. 'Ihis is part of the true heritage of the Mttslim Umma 
in the form of traditional scholarship. 

Ihe first edition of this work was published approximately eight 



years ago, in January 1996. while the author was in his fifth year of 
Study at the Darul Uloom al-Arahiyya ahlslatniyva in Bury, North 
England. By the grace of Allah &s, it met with great approval and 
acceptance; hence, a second edition (revised and extended) was 
prepared and published in September of the same year along with 
three extra chapters. Hie second edition was also quickly exhausted 
off the shelves, alter which ii tenia ined tun ol print for several years. 
By the mercy and grate of Allah Mia I ligli, [his third edition of 
I-'iijh id-liiMiii has been developed. C changes specihe to this edition 
ate as follows; 

( 1) Each chapter has been thoroughly tevised and many changes have 
been made in language and sentence structure. 

(l) The page layout and formatting ol the chapters have been changed 
to facilitate easier reading ami comprehension. 

(3) The transliteration of Arabic terms litis been refined, as can be 
observed from the title itself, originally published as "Fiqhid Imaam" 
now "Viqh n/-Imam" 

(4) Several new scholarly points and arguments have been added 
throughout the discussions in the various chaptets, 

(;) Many Arabic ccrms used in previous editions have been replaced 
with their English equivalents, with the Arabic in brackets where 
deemed necessary. 

(6) The Chicago Milium/ nj'Siyle has been followed as closely as pos- 
sible, though with some exceptions, in the presentation of this book. 
For instance, common Arabic terms such as hadith, sitlam, madhkab, 
and ntk'a, have been plurali/ctl in Pnglish simply by adding an "s," 
but in the case of mk'u. a "t" has also been inserted for clarity. 

It would also be beneficial to mention at this point the primary 
sources of reference lor this work. Most ofthe discussions in this book 
are based on the popular works of /«;/,■ ami 1 ladith, in Arabic and 






I Irdu, of prominent I- la 11,1 li scholars. 'I he following works 

the primary source material for this book: 

1. Ma'arifd-sunmt (Knowledge ofthe Ways], a partial ct 

ol Sunan til-Tirmhlhi in Arabic, by the late Hanafi hadith scholar 

Allama Yusuf Binnori of Pakistan. 

'.. Dane Ttrmidhi [Lessons on Tirmidhi], an explanation of the 
chapters oil worship | "ibadiit) v\ Sunan id-Tirmidbi in Urdu by the 
renowned contemporary scholar Mufti Taqi 'Uthmani. 

>,. Ttinzim al-txhiat [Arrangement of the Scattered], a complete and 
comprehensive (yet concise) Urdu commentary on the Mishkat at- 
Masabih [Niche ofthe l.amps| by Maulana Abu 'l-Hasan, a teacher 

"I hadith and other religious scietit.es in Bangladesh. 

4. Filth id-Midhim [Victory ofthe Inspirer], a three volume com- 
mentary in Arabic of the first portion of Snhih Muslim by the great 
exegercand hadith scholar Maulana Shahbu Ahmad 'Uthmani, which 
was subsequently completed by Mufti laqi 'Uthmani in a further five 
volumes known as the Titkmila [Completion). 

5. Awjaz al-masalik [Most Concise of Paths], an expansive Arabic 
commentary on rhc Muivaua [Ihe 'Hodden Path] of Imam Malik 
by the renowned Hadith scholar of the Indian stihcominent, Shaykli 
/.akariyvi Khandeiwi. 

6. Ikhtilafe Unman mvv Sii;itc Mr/sitis/im [Differences in the Umma 
and the Straight Path], a work in Urdu by the late scholat of hadith, 
fiqhand tasnwwiif, Shaykli Yusuf laid hyanwi of Pakistan. 

7. Aihmfal-tawdih [The Most Noble Clarification], an explanation 
in Urdu ofthe Mhi'L-nod-Mumtiih Niche ofthe Lamps] by Maulana 
Na?ir Ahmad, a senior teacher of hadith in Pakistan. 

Other works consulted have been provided in the Bibliography. 
The majority of hadith.s and quoted texts in the books listed 



above have been verified from their original sources by the compiler 
of this book. Ihose thai have not been verified (mainly due to the 
unavailability of the original source texts to the compiler) have been 
distinguished hy a "U" in the reference. 

Finally, in accordance with the hadiih of the Messenger of Allah 
&, which states that "The one who is not grateful to people is not 
grateful to Allah," I end this introduction by fulfilling the pleasant 
task of expressing gratitude to all those who have assisted in anyway, 
shape, or form throughout the various editions of this book. I wish 
especially to thank my teachers, who were great channels of inspira- 
tion, knowledge, and guidance for me, as well as my family, friends, 
and colleagues, without whom this work would have proved very 
difficult. Allah is well aware of their contributions, however insignifi- 
cant they may have seemed. May Allah reward rhem all abundantly 
in this world and rhe next, and accept this humble offeringon behalf 
of myself, my family, teachers, and friends. Amin. 
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Taqlid; Following a School in Islamic Law 

The main objective of this bunk is to provide in-depth discussions 
tin those aspects or n Muslim's prayer which are subject to differences 
ill' opinion in the lour itnuthliiths or "schools of Islamic law," giving 
special attention to the Hanafi opinion on each issue. However, since 
even the concept of niijli/l or "iollo«iii!; ;i school in Islamic law" is 
unfamiliar to many Muslims, a discussion on this subject is necessary 
at the outset. 

In this regard, mqlid will be discussed under the following three 
headings in this chapter: (i) Wbut h 'IkqiieL U) liiqlid: Following an 
Imam in the Matters of Shari'/i; (}) Following One Particular Imam 
in Every Juristic issue. I lib. will Impclullv remove any confusion 
it-ganliii!; i he issue of' laijliil, and eiiniforl those who .seek clarifica- 
tion on the subject. 

i. What js Taqlid; 
Definition of Taqlid 
Literal: Taqlid \s the verbal noun derived from the Arabic root q-l-d, 

which means 10 place. p\x\. or adorn wirh a necklace, 
technical: IVic acceptance ol another's siaicmcnt without demanding 
proof or evidence, on the belief thai the statement is being made in 
accordance with fact and proof. 

3 



Taqlid in General 

The Faculty of taqlid is inherently existent in us. If we had refrained 
from the taqlid oi our parents and teachers, then today we would be 
deprived of even the basic and preliminary needs of humanity. By 
nature, man is endowed with the ability to imitate and follow others. 
II tins was not the case, we would not have been able to learn our 
mother tongue. If we had refused to accept unquesrioningly (without 
demanding proof) every command, beck, and call of out teachers, 
we would have been ignorant of even the alphabet of the languages 
we speak, let alone the study and writing of books in those languages. 
Our whole life— every facet of it: eating, drinking, wearing garments, 
walking, earning, and so forth — is connected with this very concept 
of taqlid. Qui intellectual and cultural development is the result of 
taqlid u\ our parents, feathers, and others. 

Ifthetechnit.il terminology of every branch of knowledge were not 
acquired on the basis of taqlid (i.e. without questioning the authority 
of that terminology), ihtn proficiency in such knowledge could not 
have been attained. If the meanings of words and their idiomaric 
usages were not acquired through taqlid of linguists and the norms 
of our linguistic discourses, we would not become a 



Sometimes man learns the harmful effect of poison as well as the 
remedial effects of medicines by virtue of taq&d. In war, if an army 
does not accept unquestioningly every order of its commander, victory 
may not be attained. If the various agent its of government do not obey 
the laws promulgated by the law makers, then law and order cannot 
be maintained in the land. In short, the progress and perfection of 
our physical, spiritual, intellectual, academic, moral and social life is 
firmly rooted in ta q l id— CO accept and obey professional authority. 

The Necessity of Taqlid 

There are two types of wujub [the compulsory nature of something] 

in jurisprudence: wapiti In 1-dhti ami wujub hi 'l-ghayr. 



Wujub hi 'l-dhat means "compulsory in itself" — in other words, 

i. !■. ordered or prohibited by Islamic law due to something in their 
liilliiisk nature, like the com mm id ol prayer and the prohibition of 

Wujub In 7-fffej-v means "compulsory elite roan external factor" — in 
other words, acts that arc not compulsory or prohibited in i htm. selves, 
Inn constitute the basis tor other actions thai art specifically com- 
manded ot ptohibited in the Qur'an and hadiths; or let us say that 
Mull acts which take on the obligatory nature of die actions that they 
form the basis of. 

An example of this is the writing of the Holy Qur'an and hadiths. 
I lie Messenger of Allah i& is reported by 'Abdullah ibn'Umar *. as 
saying, "We are a nation that neither wtites nor calculates" {Suhib 
,it liukbari, Muslim). 'I his haditli. by way of implication (since it was 
said concerning the observation of the moon), negates the transcribing 
ol tile Qur'an and hadiths. However, it has been found necessary to 
record the Qur'an and hadith in writing to preserve their authentic- 
ity and make both more widely available. Therefore, such writing is 
not considered to be in conflict with the above haditli, and no one 
questions the necessity ol such writing nor does anybody demand 
proof for it. 

The preservation of the Qur'an and hadith is an act categorically 
commanded (thus wujub hi 1-dbai) ami emphasized by Shari'a. 
Experience tells us that such preservation is not normally possible 
without recording the Qur'an and h.tcliib in writing. It is for rhis rea- 
son that the writing of the Qut'an and hadith has also been decreed 
as wujib. Consensus of the entire Umma [Muslim Community] 
regarding [be recording of the Qur'an and hadith in writing has been 
reported through the ages in mi unbroken chain of transmission. The 
need for this recording is ibus das.silitd as wujub bi 'l-gbayr. Inexactly 
the same way, taqlid in "following someone in matters of Islamic law," 
is also decreed as essential or wujib, falling within the classifications of 



umjid, i/i 1-ghnyr. Wo find ample evidence for the necessity of taqiid 
in ligh[ of the above explanation. 

(Vr//;;/ is especially important in this age in which the vast major- 
ity fit Muslims art ignorant of basic Islamic sciences. Thus, without 
taqiid, following the clear and definite commandments of the Shari'a 
would be virtually impossible, for those who have no: acquired even 
a basic knowledge of the sources of ' Shari'/) and methods of deriving 
\\v-\r.p.\!jtil,tul\ ftoni the sacred texts. taqiid becomes both essential 
and compulsory. 

Evidence from Haditks 

As wad ibn Yazid narrates: 

Mu'adh came to us in Yemen as a teacher (or as a leader). We asked him 
concerning a person who had died leaving [as his heirs] a daughter an.] 
sister. He decreed half the esratc for the daughter and half lor the sister 
[S.ilii/: ui-lliutinlri 1:297). 

litis was during the lifetime of the Messenger %. from this hadith a 
number of points are established: 

(1) /;,v///fl\vas in practice during the time of tile Messenger of Allah 
*. The questioner (in the hadirli) did nor demand proof or a basis 
lor the decree f ie accepted the ruling, reiving on the integrity, piety, 
and righteousness of Mu'adh #. This is a precise example of taqiid 
in practice. 

(2) "fhe Messenger & did not criticize the people of his time who 
followed Mu'adli -fe, nor did the Messenger is have any objection 
on the issue. 

(3) 'lliis hadith furnishes proof for die validity of taqiid shakbsi or 
"following one particular person in the affairs of Islamic law." The 

Messenger of Allah •■• had appointed Mu'adh.-;- to provide religious 
instruction to the people of Yemen. It is evident that the Messenger 
of Allah $ granted the people of Yemen the right and permission to 



refer to Mu'adh ■:•: in all allairsof ihc Din [rcligion\ Ihc pctinissibility 
and validity o I i,tqlid\r, (he re lute evident from litis, especiadv because 
ol iis prevalence in the glorious lime of the Messenget &. 

/ Vlh llj DisCtyrililv I'llqii/I 

It is well known that many, il not a vast majority of people in this 
age, do not model their lives after the example of Allah's Messenger 
As a resu 1 1 1 hey are governed hy selfishness, corrupt i noli yes, lust, 
insincerity, mischief, si rile, aiianhy. and opposition 10 the consensus 
11I (he rightly-guided scholars. Ihi.s inevitably leads to die subjection 
ol the Din ro human desires. The hadiths on fr tan [strife, trials, and 
irjhu rations] have lore-warned us of the rise of these corrupt traits in 
man, and the scholars of this Din have been aware of this problem. 

'I he absence oi uujlid shnklm \\\\\ cause great harm and corruption 
in the Din. One of the destructive evils which will raise its ugly head 
in the absence o[ utqlid ihakl/si is die appearance tif self-appointed 
iiiujtabids. Some people will consider themselves to he capable of 
inferring religious rulings, and embark on the process of juristic 
\-bar'i] analogical reasoning [qiyas]. They will consider rhemselves 
10 be of equal or grearct rank than the illustrious mujtahids of the 
early ages of Islam. 

for example, the previous niujtahtdi have reliably staled that many 
laws are based on particular causes \nu!'allal and not definite causes. 
( aiing this, some modernists might claim that even the command of 
Hindu for prayer is based on a particular cause [mu'allal\. According 
to rhem, this command could have been for the early Arabs, whose 
occupation of tending animals exposed them constantly 10 impurities, 
which could have called for ritual purification in the form of mudu, 
I hey might claim, on this basis, that since people of the present time 
live in conditions of greater hygiene, wudu is no longer necessary 
lor prayer. [From die opening chapters of Taqiid and Ijtihad by Shayldi 
Masilinllah Jalalabad!] 



Some people say that taqtid [following the school of an Imam] is 
unlawful in Shari'a. They insist that a true Muslim should only 
follow the Holy Qur'an and Sunna, and they say it is equivalent to 
shirk i polytheism] co follow an imam in the matters of Sbaria. They 
also claim that the Hanafi, Shafi'i, Maliki and Hanhali schools were 
farmed sotne two hundred ycats after (he Messenger's 9 death, and 
therefore, these schools are a reprehensible innovation \bid'a\. Some 
also stress that a Muslim should seek guidance directly from the 
Qur'an and Sunna and no intervention of an Imam is needed to prac- 
tice upon the Shan a. Please explain how far this view is correct. 

Answer of Mufti Taqi Vtbmani 

This view is based on certain misunderstandings arising from unneces- 
sary trcaaiueiit ol'ihc complicated issues involved. ThefijII clarification 
of this mistaken view requires a detailed article. However, I will try 
to explain the basic points as briefly as possible. 

It is true chat obedience, in its true sense, belongs to Allah * alone. 
We dn not obey anyone other than Him. This is the logical require- 
ment of the doctrine of tawbid [belief in the oneness of Allah &]. 
The obedience of the Messenger of Allah & has been ordered upon 
us, only because he is the Messenger of Allah who conveyed to us the 
divine commandments, otherwise he has no divine status deserving 
our obedience. By obeying and acting according to the teachings of 
the Messenger &, we obtain the pleasure of Allah jgt. 

However, the crux of the matter is that the interpretation of the 
Quran and the Sunna is not a simple one. It requires an intensive 
and extensive study of the sacred sources of Shan a, which cannor 
be undertake]! by a person unqualified in the field. If every Muslim 
was obligated to consult the Holy Qur'an and Sunna on each and 
every problem arising before him, it would burden him with a 
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u-.sponsibiliry rhar would be ahuosi impossible 10 itiliill. Ibis is 
lii-caiisc the derivation of the tules of Shari'a from the Qur'an and 
Sunna requires a thorough knowledge of the Arabic language and 
all lite relcvanr sciences a combination which everv person i, riot 
known to have. Iheonl; solution 10 litis problem i.s rhar a few people 
diould equip diem selves with [he required knowledge nl'.S/W.-'^and 
1 tillers should ask 1 In in ahum rhe rulings in iheir dav-10-dav al fairs. 
I liis is exacdy what Allah $s has ordained for the Muslims in the 
inlLming words: 

"Of every troop ofiheni, 11 party only should go forib, rhar [bey |whu 
.ire left behind] may ger iiisrruciioiis in religion, and thai they may warn 
iheir |ieople when ihey return to them, so thai rlie-y miv beware [of evil)" 
Ul-Qur'an 9:121). 

'Ibis verse ol die Holy Qur'an indicates in clear terms that a group 
11I Muslims should devote themselves to acquiring the knowledge 
ol .War/a and all others should consult them for theit rulings. Now, 
il a person asks a reliable .scholar ' \ilim] about the juridical [shar'i] 
ruling in a specilic matter and acts upon his advice, can any reason- 
able person accuse him of commuting shirk on the ground that he 
has followed the advice of a human being instead of the Qur'an and 
'>nnna' Certainly not. 

The reason is obvious, because he has noi abandoned obedience 
10 Allah gi and His Messenger *?-. Rather, he is in search ofa way to 
obey them. However, being unaware of the shar'i commands, he has 
consulted a scholar in ordet to know what he is requited to do by 
Allah. He has not taken that scholar as the subject of his obedience, 
but rather as an interpreter ol rhe divine commands. Nobody can 
accuse him of- commitring shirk. 

Ihis is taqlidln essence: a person who is not able to Understand 
the Holy Qur'an and .Sunna, and so consults a Muslim jurist, often 
termed an Imam, and acts according 1,1 his interpretation of the 
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:r considers the Imam worthy of obedience, 



but seeks his guidance in order to know the tequi 
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due to not having direct access to the Holy Qur'an and Sunna or not 
having adequate knowledge for deriving the rules of Shari'a from these 
sources. This behavior is called taqlid of [hat jurist or Imam. Thus, 
how can it be said that taqlid is equivalent to shirk? 

Ihe qualified Muslim jurists or Imams, who have devoted their 
lives to ijtibad, have collected the rules of Sbnri'u according to their 
respective interpretations of its sources in an almost codified form. 
'lliis collection of the rules of Sljuri'a according to the interpretation 
of a particular jurist is called the madbhab or "school" of that jurist. 
Thus, the school of an Imam is not something parallel to the Shari'a 
or something alien to it. In fact, it is a particular interpretation of the 
Sbi/ri'd an i! :i collection of the major A;// rules derived from the Holy 
Qui .111 and Sunna by a reliable jurist, and arranged subject-wise for 
the convenience of the followers of the Shari'a. So, the one who fol- 
lows a particular school actually follows the Holy Qur'an and Sunna 
accord i hi; to die interpretation ol a particular reliable jurist, whom 
he or she believes to be the most trustworthy and most well-versed 
in the matters of Shari'a. 

As for the differences in the schools, they have emerged through the 
different possible interpretations of the rules mentioned in or derived 
from the Holy Qur'an and Sunna. In order to understand this point 
properly, it will he relevant to know that the rules nienrioncd in the 
Holy Qur'an and Sunna are of two different types. 

The first type of rules are those which are stated in these sacred 
sources in such clear words thai they allow only (me interpretation. 
No other interpretation is possible thereof, such as the obligation of 
prayer, &rf,v<, fasring and pilgrimage: and rhc prohibition of pork and 
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( >n the other hand, there arc some rules of Shari'a derived from 
■ I Icily Qur'an and Sunna where any of the following situations 



III '1 he wording used in the sacred sources in.iv allow more rhan one 
interpretation. For example, while mentioning the duration of the 
waiting period \'idda] for a divorced woman, the Holy Quran has 
used the following expression: 

"Ami divorced women shall Walt |as regards rheir marriage] for three 
periods of quru" , {i. :22$). 

I he word i//rivAiscd in the above verse has tun meanings, li stands 
both for the "period of menstruation" and the "period of cleanliness" 
[i.e. tuhr]. Both meanings me possible in rhe verse and each of them 
lias different legal consequences. 

Hie question that requires jurisprudential efforts here is: "Which 
ol the two meanings is intended here?" While answering the ques- 
tion, the juridical opinions tuiiv liaiuullv differ, as is rhe case. Imam 
Shali'i interprets the word quru'ss rhe "period of cleanliness," while 

I I nam Abu Hani fa interprets it as i he "period of menstruation." Both 
ol i hem have a number o I reasons in support oft heir respective views. 
anil neither can be completely rejected. "1 his example highlights one 
ol the causes for differences oi opinion among different schools. 

[>.) Sometimes disparity appears berween two hadiths of Allah's 
Messenger 3, and a jurist has to reconcile them or prefer one of them 
over the other. In this ease also, the view points ol the jurists may 
dilier from one another, for exam pie, there are two sets of traditions 
lound in the hooks of hadiths narrating different behaviors of the 
Messenger & while bowing \rttki<\ in prayer. I he first set of hadiths 
mentions that he used to raise his hands before bowing, while the 
Other hadiths mention that he did not raise his hands except at the 
beginning of prayer- 'I he jurists, while accepting that both ways are 
i oncer, have expressed dillevent views regarding die question: "Which 
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that have an indirect bearing 

may have different approaches to extracting the required soli 

from the Holy Qur'ai; and Surma. 

Such are the basic causes of differences of opinion between the 
schools. These differences are in no way a defect in Sbari'a, rather 
they are a source of flexibility composing a vast field of academic 
research governed by the principles of Sbari'a and settled by means 
of the Holy Quran and Sunna for all time to come. 

A Muslim jurist who has all the necessary qualifications for ijtihad 
is supposed to attempt his utmost to extract the actual meaning of the 
Quran and Sunna. If he does this to the best of his ability and with 
sincerity, he will be rewarded for accomplishing his duty, and nobody 
can accuse him of disregarding the .<vW/'r<-, even though bis view may 
seem to be weaker when compared to others. This is a natural and 
logical circumstance, certain to be found in every legal system. 

The established laws in every legal framework do not cover every 
minute detail and possible situation. Also, these laws are often open 
to more than one interpolation, and different coutts of law, while 
attempting to understand them, often disagree about their meanings. 
One court may intetpret rhe law in a particular way while another 
court may understand it in quite a different sense. Thus, nobody can 
say that the jurists have disrespected the laws of Islam by artiving at 
diilvant opinions. And since every court of law intends co apply the 
established law to the best of its ability, its duty towards the Lawmaker 
(Alhh S) will be discharged, and its jurists will be rewarded for it. 
For example, if one of the courts mentioned earlier were a high 
court, all the lower courts and the people living under its authority 
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would be hound to lolluw judgements made by the high court, even 
though their personal opinion might not conform to the opinion of 
i he high court. In such a case, if the lower courts follow the dedsioil 
t)( the high court, nobody can say thai iky are not following the 
law or that they take the high court to be a legislator of rhe law. This 
is because, in actual fact, the lowet courts ate following the decision 
ill the high court as a trust worthy interpreter of the law, and not as 

In exactly the same way, the school of a Muslim juris: provides 
nothing more than a reliable.; i in erp fetation of the Sbari'a. Another 
i |ii. Jilted jurist may disagree rcpiriiing the uucrprcrarion of that jurist, 
but neither can he be accused of disregard mi; the laws of Sbari'a, nor 
i. in anyone accuse the followers of a particulai school of following 
something other than the Sbari'a or of commitring shirk. The reason 
lorthisisibat these Muslims are following ihe school as a trustworthy 
interpretation of Shari'a. 

The next question which may arise here is; "What .should a person 
do wirh regard to these different schools, and which one of rhem 
should he follow?" Hie answer to this question is very simple. All 
ul these schools have been sincere in their efforts to infer the true 
meaning ol tin: Sbari'a: therefore iln:y ate all equally valid. A person 
should follow the school of anv of ihe recognized Imams whom he 
believes to he most knowledgeable and most pious. 

Although the Muslim jurists who have undertaken the exer- 
i ise of ijtihaJ have been many in number, the schools of the four 
Imams— Imam Abu Hanifa, Imam Malik, Imam Shafi'i and Imam 
Ahmad— are found to be more comprehensive, well -arranged, and 
well-preserved up to the present day. Ihe Muslim Unimans a whole 
has taken these four Imams as having the most reliable mrcrpreta- 
lionsofSWik 

The four schools are known as the Hanafi, Shafi'i, Maliki, and 
I hmbali schools. The rest of rhe schools \jti<uihhtibs\ are either not 
comprehensive enough, in the sense that they do not contain all 



13 



the 



aspects of Shari'a, or have not been preserved in a reliable fort 
For this reason, the majority of the Muslim Umma belongs to on 
of these four schools. If a person adopts a school of Islamic law t 
an interpretation of the Shari'a, his obligation to follow rhc Shari 
stands fulfilled. 

This is the true picture of the term taqlidW\A\ reference to 
jurisprudential schools. I hope this explanation will be sufficien. ... 
show that taqiidhas nothing to do v/hhsbiri or "ascribing partners to 
Allah," but is in fact a simple and easy way of following the Sharia. 

j. Foixowing one Particular Imam 
in Every Juristic Issue 
Question 

Ir is generally believed by Stmni Muslims that each one of the four 
schools (Hanafi, Shafi'i, Maliki and Haiibali)— all being possible 
interpretations of the .SW*— arc correct and none of them can be 
held as something in contradiction with the Shari'a. But at the same 
time, we can see that the followers of the Hanafi school do not depart 
from the Hanafi view and do not adopt the Shafi'i or Maliki view 
in juristic matters. Rather, they deem it impermissible to follow the 
view of another jurist in any particular issue. How can this approach 
be reconciled with the belief that all the four schools are considered 
correct? It would seem that if they are all correct then there should be 
no harm in the Hanafis following Shafi'i, Maliki, or Hanbali views 



Anstuer of Mufti laqi Vtbmani 

It is true that all the four schools are on the truth, and following any 
one of them is permissible in order to follow the Shari'a. However, a 
nonprofessional who lacks the ability to compare between the argu- 
ments of each school cannot pick and mix between different views to 
satisfy his personal desires. The reason for this approach is twofold. 
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Allah % has empathkally ordered in a number of verses of the 
I Inly Qiit'au to follow the guidance of the Shari'a, and has made it 
si lictly prohibited for one to follow one's desires vis-a-vis the rules of 
l lw Shari'a. The Muslim juries, when interpreting the sources of the 
VWtf, attempt never to satisly their personal desires. 'Ihcv attempt 
to make their best effort to discover the spirit of Shari'a, and they 
base their opinions on the force of evidence and nor merely on the 
u-iirch for convenience. I hey do not choose an interpretation on the 
li.isis of its suitability to their personal fancies; tl'.ev choose ir only on 
die basis of the strength of the evidence befote them. 

Now, if someone who has not studied Islamic law is allowed ro 
. Iiuose any juristic view without consulting the arguments pertaining 
lc> those views, he will be at liberty to select only those views which 
■.cell] to be more fulfilling to his personal requirements. I his art it rule 
will lead him ro follow liisown i/ramand not the gtiid/iira'— a practice 
totally condemned in the Holy Quran. 

l-or example. Imam Abu Hanifa is of the opinion that bleeding 
from any part of the body breab the uiudu, while Imam Shafi'i 
believes thar bleeding does not break the wudii'. On the other hand. 
Imam Shafi'i says that ifa man touches a woman, his ivudu' stands 
broken and he is obligated to make fresh wWv.'bcforc offering prayer, 
while Imam Abu I lanifa insists that merely touching a woman docs 
urn break the wudu'. 

How can the practice of"pick-and-mix" beallowcd?A layman may 
well choose the Hanafi opinion in the matter of touching a woman 
nnd the Shafi'i view in the matter of bleeding. Consequently, he will 
ileem his uWu' unbroken even when experiencing both situations 
logerher (i.e. he has bled and happened to touch a women) even 
though his mWn' stands broken now according to both Hanafi and 
Shafi'i opinions. 

Similarly, according to the Shafi'i view, a traveller can combine 
the two prayers of Zubr and 'Asr. However, at the same time, ifa 
traveller makes up his mind to stay in a town for four days, he is no 



longer regarded as a traveller in the Shafi'i view. Hence, lie cannot 
avail himself of die concession of shortening the prayers [gasr] nor 
of combining two prayers. On die other band, the period of travel, 
according to the Hanafi view, is fourteen days, and a person can 
continue to shorten his prayers as long as he does nor resolve to stay 
in a town for more than fourteen days. 

A traveler who has entered a city to stay there for five days, can- 
not Combine two prayers, according to both Imam Shafi'i and Imam 
Abu Hanifa. This is because, by staying for five days, he cannot use 
the two concessions of qasr and of combining two prayers according 
to Imam Shafi'i, and because combining two prayers is nor allowed 
according to Imam Abu Hanifa. Nevertheless, the approach of "pick 
and mix" srill leads some people to adopt the Shafi'i view in the 
matter of combining prayers and the Hanafi view in the matter of 
the period of journey. 

It is evident from these examples that the selection of different views 
ill different cases is not based on the force of arguments leading to 
them, but on the faciliry provided by each. Obviously this practice 
is tantamount to following one's desire, which is totally prohibited 
by the I forjr Qur'an. If such an attitude is permitted, it will render 
the Shari'a a plaything in the hands of the ignorant, and no rule of 
Sfa& will remain immune to distortion. This is why the pracrice 
ol "|..cl;-,irul-niix" lias been condemned by all the renowned scholars 
oiSbari'a. Imam Ibn Taymiya, die famous hadith scholar and jurist, 
says in bis Fataiwu 

Some people follow at one time an Imam wlio holds marriage invalid, 
and at another time they follow an [mam who holds it valid. They do 
so only to serve their individual purpose and satisfy their desires. Such 
a practice is impermissible- .„:„>, J i,,,, „, ,\v: census of all ,hc Imams 
(hiUltua ibn Tlymiyn r. 285-286]. 

This was the basic cause for rhe policy adopted by the later jurists, who 
made it necessary for the common people to adopt a particular school 
in its totality, if one prefers the madhhab of Imam Abu Hanifa, then 
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inn: should adopt n in all matters and with all its details. However, if 
one prefers another uuulbkib one should adopi thai one in lull. One 
should not pick and mix between the different view-, of the schools 

The benefit of rlie validity of Hie »tiu!hh,ws, aecordiug 10 the jurists, 
Is I hat a person can elect in follow am one ol [hem. [sin once a person 
has adopted a paiiieolai ni,idhi\il>. then lie .should no; follow anv 
niher maiihhiib in any manor, whcihcr ii lie 10 seek convenience or 
in .satisfy his personal thoice.s, I101I1 ol which are based on his desires 
mii\ not on the force ol argument. Thus, the policv ol "allepjJKe 10 
,1 particular school" was a preventive measure adopted by the jurists 
10 preclude anarchy in the matter of rhe Shtiri'a. 

However, this policy is meant for those who cannot carry out 
i/WW themselves 01 cannot evaluate the arguments advanced by all 
die miulhhnln in support ol lheir views, hoi such people, the best 
approach is to follow one pjrticnlai school as j credible interpreta- 
tion of die Sbari'a. 

Nevertheless, those equipped will: ihe nccc.ssarv qualifications of 
/////Wneed not follow a pai licula: scliool \mddh!kih\. They can derive 
1 he rules of Sb/iri'/t directly Irom (he original sources. Similarly, those 
who are not fully qualified for die exercise of deriving rulings \ijtihad\, 
but are so well-versed in the Islamic disciplines that they can evaluate 
die different juristic views on purely academic grounds (i.e. without 
being motivated by their personal desires), are not forbidden from 
preferring one school over the other in a particular matter. There 
are many Hanafi jurists who. despite their allegiance to Imam Abu 
1 lanifa, have adopted the view oi some oilier jurist in some juristic 
issues. Nevertheless, ihev are considered Hanafis. 

This partial departure from the view of Imam Abu Hanifa could 
he based on either oi the billowing grounds- sometimes jurists, after 
m honest and comprehensive study of the relevant material, come 
10 the conclusion that the view of another Imam is stronger. Jurists 
may also find that the view of Imam Abu Hanifa, although based 



on analogy, does noc conform ro an authentic hadith, which is usu. 
ally due to its not having been conveyed to the Imam; otherwise he 
most probably would have adopted a view in conformance with that 
hadith also. 

Anothet case in which jurists have departed from the view of their 
Imam is when rhey have felt ir a necessity for the collective good of the 
Umma. These jurists would follow another Imam not in pursuance of 
their personal desires, but to meet the collective needs of the Umma 
and in view of the changed circumstances prevailing in rheir time. 

These examples are sufficient to show that the followers of a par- 
ticular school do not take their school as a subsriruce for the Sharioor 
as lis sole version to rhc exclusion of every other madhhab. Followers 
ofa madhhab do not give any madhhab a higher place rhan it actually 
deserves within the framework of ' Shari'a. 

Before parting with this question, I would like ro clarify another 
point which is extremely important in this context. Some people who 
have no systematic knowledge of Islamic disciplines often become 
deluded by their superficial knowledge based on self-study (in many 
casts, it being only through the translation of rhe Holy Qur'an and 
hadiths). Following this kind of cursory study, rhey assume them- 
selves to be masters of Islamic learning and begin criticizing the 
form,, Muslim jurisrs. Ihis attitude h based on ignorance and has 
no j use i head on. 

The extraction of juridical rules from the Holy Qur'an and Sunna 
is a very meticulous process that cannot be carried our on the basis of 
•^icIiysiudyAVInk-stuelyingaparticttlarjurisdc subject, one has to 
Oil, ctaJ] rhe relevant material from rhe Qur'an and hadiths found in 
the various chapters and books and undertake a combined study of 
'he scattered material. One must examine the veracity of the relevant 
hadubs in light ( ,( ,1, L . well-established principles of the science of 
hadith Wtulal-hadhh]. One must study the historical background of 
the relevant verses and traditions. In short, one has to first resolvea 
number of complicated issues involved. This whole exercise requires 



e knowledge which is seldom found in 
iiniemporary scholars who have specialized themselves in the 
. 1, lei alone the common people who have no direct access to 
riginal sources of Shari'a. 

e conclusion of the above discussion is that since all rhe four 
ils are based on solid grounds, ii is permissible for a competent 
;ii- ro adopt another school s juristic view, if lie has die required 

leilgc.ind ability 10 understand the merits of each unidUhab on 
.i'.is of adequate academic research, without being indulged in 
ling his personal desires. The people who do not fulfill ihesc 

lions should not dare 10 do so, because ii could lead ro anarchy 
■matter of Short a. 



i A'zam Abu Hanifa and Hadith 



I in viuYR So A. ir. witnessed tin birth di a great personality — one 
ivlup engaged him sell in the shi.1v ol [lie religious sciences under the 
(■ir.it scholars oi'his time; one who proceeded to process and codify 
ihis knowledge, especially in the held ol' jurisprudence \fiqh], for 
i In- benefit of the i'mn/a ol Muhammad ■■>.. 'I his petson was none 
oilier than Abu Hanifa Nil 'man ibn Thabirof Kufa. "I he intelligence, 
n isdom, prudence, pic-iy. devotion, generosirv. and good conduct he 
i ninplified made him unique in his time. He attained a very high 
stains in the various iield.s <>\ i/im'/l kuowk/lp' 'ilm\ and was given 
tin title al-Imam al-AV.am or "the Greatest Imam." 

Since, this book pertains in particular to the I lauali school i\\fiqh, 
ii was only fitting that rhis chapter on the founder of the Hanafi 
:,. hool follow the chapter on luqliA. Wc recount here the life of this 
greM personality, who is renowned all ovci the world for his services 
ui Islam and who is accepted by consensus of this c/mmasscholarsas 
j reliable interpreter of the sumil lexis. 1 lis school oi fiqh \madlibab\ 
has continued to be adopted and followed by the vast majority of 
I lie People ofrheSunna and Community \Ab! til-Siuiriawn't-Jarna'a] 

Unfortunately, then: are some who have considered themselves at 
liberty to raise objections m the hnaiu and slander him. They attempt 
to lower his status and show hint to he deficient in the field ot hadith. 



However, anyone who studies the pages of hiscory objectively will 
surely be impressed by his scholarship in [he various fields of Mamie 
learning, especially his insight in hadith— the knowledge of which 
is uidispensabie for any jurist, let alone for someone regarded as "al- 
Imam al-A'zam." 

An entire biography of the great Imam is beyond the scope of this 
work, so this chapter will focus mainly on a few aspects of his life- 
that of his position as a Follower [tabu], the most knowledgeable 
person of his time, and a narrator and hadith master [hafiz]. Only 
the statements of scholaisufhadiih \ muhaMihid. prominent jurists 
\juaahd\, elucidators of me Qufan [mufamrin], and other religious 
experts will be presented. in this regard. May Allah allow an authentic 
picture co emerge of the Imam's true position and scholarship in the 
fields of sacred learning, especially in the field of hadith. 

Imam Abu Hanifa: A Follower I7km'i\ 
According ro the majority of hadith scholars, a tabiiar "Follower" is 
surname who ma a Companion of the Messenger & or merely saw 
■n While in the state of faith \iman\. It is not necessary for him to 
haw remamed in his company or to have narrated from him, Hafiz ibn 
I l.t).ir ..l-'Asoalani has stared this definition to be the most preferred 
one 0* d-sumn : y:3 o6). Allama 'Iraqi, Ibn al-Salah, Nawawi, and 
Hakim, among others, also agree on this definition. 

According 10 this widely accepted opinion, Imam Abu Hanifa is 
considered to be a tabit and this has been confirmed by many biogra- 
pliers and historians. Ihis isa unique position held by him, since the 
same cannot be said regarding the other great Imams, Shafi'i, Malik, 
and Ahmad ibn Hanbal (may Adah be pleased with them all) 

■Allama Dhahabi writes in his MWA^fc^, Hanife 
was bom in Sca.h. He sawAnas ibn Malik* more than once (every 
time Anas *, visited Kufa}. Hafiz 'Abd al-Ghani al-Maqdisi states: 
Abu Hanifa saw Anas* {Tadhkinu d-toabul A i 7 ). 



Imam Abu Hanifa 
d-Makki writes: 

as Dhahabi has stared, thai Abu Hanifa saw Anas ibn Malik * 
was young [nl-Khayrgl d-kuan). 

iaghdadi confirms in his 'lin-ikb ,ii-H,i%hiiiui: 
u Hanifa saw Anas ibn Malik ■& (Tadbkimt d-Rashid?.%x). 
■A al-Sahami Mali's: 
I head Daraqutni say, "Abu Hanifa did not meet any Companion of the 

'-.!■. seiu'.ei . esiqa Anns ihn M.:'ik " : luti;-!/' ,ii ■s.ii'ij/i ■;:.'!. 

Ili.ulorc, as many .scholars have i.onlirnx'd. hn 
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Imam Abu Hanifa Narrated from THE Companions 

Inram 'Abd al-Qadir al-Misri states: 

I he Companions from who, Abu Hanifa related Ihaditl.s] were 'Abdullah 
ibn Unays, Abdullah ibn Jaz'a al-Zabidi. Anas ibn Malik, Jabir ibn 
'Abdillah, Ma'uil ibn Yasar, Wathila ibn al-Asqs', and 'A'isha bini'l-Ajrad 
i. (aUFawdid al-ba hiyya 41). 

'Abdullah ibn ja'far al R.i/i relates ihat Abu Yusuf said: 

I heard Abu I lamia say 10 as. "I pcriin med 1 iai with 11 n lather in 93A.H. 
when I was 16 years old. 'Ihcrr was a leather \ilmykh\ present with many 
pen pic around him. ami I asked nij iailier who ii was. I le informed me 
lliat ilwasaConip.ni ion ni'ilie Messenger i>[".\llali ': known as 'Abdullah 
ibn al-Harith ibn Jai'a. 'What docs he possess [that makes the people 
i;a [her around hi 111/' 1 enquired from my father, f It- replied. '! ladiilis he 
has heard from the Messenger ».' Hence, I requested my father to lake 
me closer so 1 could listen [10 him]. I le led me through the masses until 
I was close enough u> li-ien. I heard him report ihai die Messenger ' ! 
said, 'Whoevei acquiies an understand: 11c of the religion of Allah, Allah 
suffices him in his matters of concern .<n<i provide* him with sustenance 
from sources which he could not expect™ 

lhcs»reai Mjliki scholar Aim '(."mar 11m 'Abd al-li.irr, has also related 



tcideut {aJ-Jawahir d-mudi'a 1:273). 'Allar 



Khw 



Among the merits and virtues thar are not shared by anyone ; 
TOS that Abu Hanifa narrated [directly! from the Companies 
Messenger ». Scholars arc agreed upon this fact, although then 
dispute concerning the exact number of Companions {jamV '*/- 



: 

■W 



The above statements make it clear that not only did Imam Abu Hanife 
see some of the Companions, he also narrated from them. 

Imam Abu Hanifa: Most Learned Person ok His Time 

Hafi/. al-.Sam'ani writes: 

Imam Abu Hanifa engaged himself in the acquisition of knowledge and 
exerted himself until he achieved what others did not. Once he visited 
Mansut [the Abbasid caliph) and found Tsa ibn Musa with him 'Isasaid 
to Mansur, "This is me scholar of the world roday" ( al-Ansab 247), 
Makki ibn Ibrahim once remembered Imam Abu Hanifa and said, 

He was the greatest scholar of his rime {Ftdoi-aemt 18:308), 
Makki ibn Ibrahim was the Shaylch of Imam Bukhari through whom 
Imam Bukhari has transmitted most of his narrations whose chains 
reach the Messenger of Allah & through only three transmitters 
[thububiyyat], 'Abdullah ibn al-Mubarak relates: 

I entered Kufa and enquired from the scholars as to who was the most 
learned person i„ the city? They told me it was Abu Hanifa, Then I 
enquired farm them as to who was the most devout worshipper and 
the one most occupied in acquiring sat red knowledge,' Again they told 
me it was Abu Hanifa. Iwcry good characteristic I enquired about, they 
answered, "We do not know of anyone who that characteristic could be 
attributed to except Abu Hanifa" {al-Miwn 5E). 
iVltthainnud ibn a! Rislir said, 

I would visit Abu Hanifa and Suryan al-Thawri. When visiting Sufyan 



i.. 1 1 Id ask me where I ii.ui conic from. I would inform him from Abu 
life and he would tematk, "You have just come from the gteatest 

!l iii [be world." 



dm W.ihb Muhammad ibn Mtizahin said, 

.card Ibn al-Mubarak say, "The greatest jurist is Abu Hanifa. I 

■ 1 seen anyone like liim in I lie lickl of jurisprudence" 

n Shafi'i reports [hat In urn Malik was asked if he had mei 
fu? His reply was: 

person who, if he says he could turn this pillar inn 



gold, 



would be able to provide evidence for it (Tsbyui ai-, u h,fa 11 
..■111 .Shafi'i himsdl una 1 said: 

c field of jurisprudence 



Imam Shafi'i happened to visit Abu I l.iniia's grave during die time of 
l-.ijv. He per lo ri lied tin piavei wiiiiotu icuiirn; t'.i'int! |.i special itu\>'\ 
and remarked, "How could 1 recite qmmi in die presence of this imam 
when it was his opinion not to recite it" {nl-M!7jt)i). 

Imam Abu Hani his opinion wits to retire the qmuii for forty days in 
\'-.\\\ at the time of calamities only. 

When the news of Imam Abu Hanifa's death reached Shu'ba, he 
exclaimed: "Truly 10 Allah wc belt > rig and rmly to I lint we shall return" 
\lnnahllahitva hniti ihiyhi niji'im\. 1 le then said, 

Ihc light of sacred knowledge lias been extinguished from Kufa. They 

will never find anyone like bin: jy.ain y,l!-!<i;iyr,i: id-hkan 71). 

Imam Dhahabi writes: 

Logic, debate, and wisdom acquired from [be iinbeiirers were not, by 
Allah, the areas of learning pursued by the Companionsand the Followers 
[tabi'in]; Imam Aw/a'i. 'Ihawri, Malik, ,md Abu I lanifa. 'I heir fields of 
study were the Qur'au ami haditbs ( Ikdhkititi nl-hnffnz i-)i). 



2J 



Hence, this establishes thai it was the science of Qur'an 
that Imam Abu Hanila excelled in, and not fusi other su 

Imam Abu Hanifa: A Hadith Master [Hafiz] 
The great hadirh scholar 'Abdullah ibn al-Mubarak said: 

If Allah had not benefited me through Abu Hanifa and Sufyan al-T 
I would have been just like any ordinary person (Tabyid al-sahifa , 
Ibn Ma'in has been reporred saying: 

I would neve, place anyone above «U£ He would issue his legd ruling 
0W>] according to ,he opinion of Abu Hanila and would i.iemoiW 
t ^ h ±! ,S , From him - ^ has heard a great deal of hadiths from Abu 
Ha in fa V'h ' ahunan 19: 315). 

The above two statements indicate that \ 
>r of many hadiths; not just a few, 






11 Abu Hanifa was a nar- 

>mc claim. Muhammad 



I he Imam has mentioned more than 
boob, and has selected thenar from 
The great hadith scholar Zafar 'Urhmani, after quoting this 
writes that the trueness of it is indicated by what the Imam's students' 
!>■- «nd .from him. For instance, Imam Muhammad narrated 
'">m him in his six book, know,, as the Zahh- .d-riwaya and in the 
'': l ;^'H»fc S kn< m „,s,,/-,V rf W/,,-AbuY,, k ,,finh«/ 1 W/ a ndA7 W /. 
•>-U*>W Atxlitllal, ibn al-Mubarak in his book,: and \\,,kr and oilici 
students in their books. 
'Ihese rulings [masa'il] arc iri such abundance that their numbers 
table and their limits unreachable. EC those rulings which 



necitheicxplicitly or implicitly in conformance with li UMU 
" unlinked faw&f\ narrations are summarized, they w, 
ainly reach this great number [i.e. forty thousand]. This is 
aking into consideration the rulings the Imam derived thrc 
>wn interstice [ijtihad\. 



ildo 



Imam Abu Hanifa 

'Allama Zafar 'Utlimaui further states that all o) those rulings 
I "Liu/ V/ 1 are in actual tact "had it lis." which the I main narrated in die 
hum ol legal rulings and not as "formal narrations." It is virtually 
impossible thai liis inference (clloit to derive religions rulings ijti- 
liiiif) would colli 01 in so closely with such j large number oi kadiilis 
li lie was said not to have .wi< knowledge of them. 

I lie 'Allama also stares that there arc many hadiths which Imam 
Abu Hanifa formally narrated through his personal chains. Ihey are 
ihnsc which tin- hadith masters hive compiled as his Miiniiik!. and 

Muhammad in his Kitab al-aihar, Muivatta, Hujsj and other works; 

AbuYusuf, Ibnal-iVluharak, 1 lasan ibn Xiyad in ihcir works: Waki' ibn 
,il |arrah in his Musmtd; Ibn Abi Sbayha and 'Abd al-ltazzaq in their 
Uii.triim/ifs; 1 lakini in liis .UV.'.i.'.WiiivanJ 01 her works: Ibn 1 libban in 
Ins Sttbih. 'tbitjiil. and other works; bavluip in his Siin:n: .im] oilier 
works; Tabarani in his three Mn'/rm/s; l)arai|iuni in his works: and 
oilier hadith scholars in their collections. If we were to compile .ill 
s together in one place, they would cc 
ic of hadiths [we ['la d-suntin 18:316]. 



11 Abu Hanifa: An Authority and Critic of Hadith 

ia Dliahabi writes in the introduction to his Tniihhintt ,</- 



'Ibis is a review ot~ those personalities whom [ have judged to be reli- 
able and the possessuis ofjiiophelii knowledge \n!-ilm ill-nabmei\, and 

those who could lie consulted for their expertise in determining the 
>r weakness |of iiinaliiins; ami 1 1 a- n -liability Or weakness 






sj(l:l). 



Allama Dhahabi includes Imam Abu Hanifa among them, which 
makes it clear that he was a bearer of prophetic knowledge, pos- 
sessed many narrations, anil was considered an authority in the field 
of hadith. 

Suwayd ibn Sa'cl reports thai Sulvan ibn 'Uyayiia said: 



I lit- IlLM |K 



■ rdare hadiths was Abu Manila. When 






i arrived in Kufa. In- declared diat this person posse 
of narrarions from 'Amr ibn Dinar. [On hearing this] people began to 
gather around me, and I began to relate to them (Ha al-mnan 19: p S ). 
In another report Sufyaii ibn 'Uyayna said: 

The first person to make mc a hadith scholar was Abu Hanifa (aU}awahir 
al-mitdi'a 1:30). 

Imam Abu Yusuf said, 

I have never found anyone with more i 
hadiths than Ann Hanifa (Jamt at-'itm 

This statement of Abu Yusuf can be further understood by the fol- 
lowing report of Mulla 'AH al-Qari: 

Imam Abu Hanife was [once] with A'mash, who asked him about some- 
thing. Imam Abu Hanifa replied, "Viv opinion in this matter is such-and- 
such." Upon hearing this, A'mash asked as to how he had formed this 
[opinion]. Imam Ahu Hanifa said, "You reported ro us from Abu Salih 
who reported from Abu Hurayra; you reported to us from Abu Wil who 
reported from Abdullah; and you repotted to us from Abu Ilyas who 
reported from Abu Mas'ud al-Ansari [hat rhc Messenger of Allah » said 
such and such. You also reported the same to us from Abu Mijlaz, who 
reported it from Hudhayfa, who ftom Abu 1-Zubayr, who from Jahir 
and Ya/.id al-Kaouashi, and they from Anas A." 

A'mash exclaimed, "Enough! Enough! What took me a hundred days 
to narrate you repeated to me in just an instance. I was not aware that 
your practice was based on these hadiths." Then he exclaimed, "O group 
of jurists, you ate the physicians, and we arc merely the pharmacists; and 
you [addressing Abu Hanifa] are both" {Manaqib al-lmam 4K4), 
Imam Abu Yusuf also said, 

I have never opposed Abu Manila on any issue, then went back and 
pondered ovet it, except to find bis opinion more superior [to mine] and 
more benefiting in tetms of the hereafter. At times, I would hold on to a 
particular badirh, but he would prow ro posses', more insight concern- 
ing its authenticity. There were times when he would strongly defend a 






Imam Abu Hanifa 

certain opinion, and ! would vi.it [he seliolar.. ol Kufa ro see if I could 
find some [other] ha.dir.hs in support lik opinion. Sometimes I would 
return with two or three hadirhs, and he would remark concerning one 
of them, "This is not strong," or concerning another, "This one is not 
linked [ma'ntf]." 1 would exclaim in ama'/.emeni, "How do you say this 
when they support your opinion'" He would reply, "1 possess insight 
into the knowledge til' hub" {id- Kb./yrat al-f/isan 69), 

Viliya. al-Hiinruarh stares: 

I heard Abu Hanifi saying, ''I have never seen a ■'rearer liar than (ahiral- 
lu'fi or anybody more superior in 'Aral" ( l/thdhili /il-'liihttliib . , .:.]fi. Kiuib 
d-Iklti ■t-TirmidhilW)}. 

Abu.Sa'idal-San'arii asked .Ahu Manila his opinion on narrating ftom 

Sufyan ai-Thawri? He said, 

Record his hadiths, for he is reliable \t/iir/n\, extent his narrations from 
Abu Ishaq from Harith; and [avoid] the natrations of Jabir ai-Ju'fi {al- 

/, 1 urn I; i, ■ .1!- 1 11 tidi 'a 1: 30) . 

h is also reported that Imam Abu Hanifa said regarding Zayd ibn 
'Ayash that "he is unknown" [majlnd, {'lidtdhib irf-Tabdhib 3:414). 
furthermore, thcgical Iniarn was :ioi only aware of Amr ibn Dinar's 
name but was also aware of his agnomen \kmiya]. Ibn al-Mahdi 

said, 

I have never seen anyone piivscssin;' <ncaiei knowledge of the Sunna 
than Abu Hanifa. We only became aware of 'Ami ibn Dinar's agnomen 

These statements related from Imam Abu Hanifa concerning the 
siacus of various narrators make it cleat that they could have only 
been stated by an expert in the sctutiny and criticism of narrators 
and hadiths. 

The great historian and sociologist ol" the Muslim wotld Ibn 
Khaldun writes a conclusive report on the status of jurists in the field 
ol I ladiih. He says, 

Some people who are ofa resentful disposition b.nelhlly claim that there 
29 



are jurists who know only a few hadiths, and they argue that this i 
reason why so few hadiths have been [narrated] from them This a 
be possible, especially In the case of the great Imams, because Islamic 
law [Maria] can only be derived from the Qur'an and Surma, If one 
were to possess only superficial knowledge in this Held, it would become 
necessary for him to occupy himself in learning it, for only then would 
■wte able to acquire the rdi s i(>n!it sr „li 1 ,j.s.l(V„ ml l 1( . cofrectsollree je 

I'T ' h Z°" e ;, M " h ;'"; m3<l *J who ^ ***> W^d to propagate i, 
{Maqaddim,/ Ibn Khaldun 371). 

Hence, this proves that it is impossible- that someone whom a vast 
majority ol this Omnia has accepted as a competent jurist possessoniy 
a superficial knowledge of hadiths. The reliance and trust placed on 
Imam Abu Hanifa's .school by the People of the Sunna throughout 
the majority of Muslim history, and the high regard with which his 
opinions are hdd concerning the acceptance or rejection of hadiths 
and their narrators, all establish his greatness in the field of Hadith. 



Conclusion 
A number of points have come to light from the above discussion 
We have learned that it is not possible to be a jurist and not possess 
sound knowledge of the Sunn*. Imam Abu Hanifa possessed deep 
'tisighi mho the knowledge ofhadith,and was ranked as an authority 
m die Held. 'Allama Dhahabi listed him among the hadith masters 
\huffaz} in his book Tadhkimt al-huffaz, and many referred to him 
as the greatest scholar of his time. 

Many jurists would narrate their hadiths in the form of "reli- 
gious rulings," which meant that they had fewer "for 



However, this cannot be used a; 

of the jt 



nfot 



le jurist is to process the hadiths and derive rulings from ihei 
as was learned from the Imam' 
scholar, A'mash. It is therefore 
on the basis of his not being aw 
Imam Abu Hanifa's caliber. 



■ttictze any great jurist 
of hadiths, especially; 



■ i low end this ( hapnr .v.- nu unl!. sonic ol ihc noteworthy 

is of Imam Abu i lambs t'athcfiugs and how his school of 
irudence was formulated: 

atibal-Bajjhdadi relates through his chain thai Ihn Kara ma said, "We 
re once in the company of'Waki' ilm al-lairah when someone made 
cmark that Abu Hanifa has cited. Waki' said, 'How can Abu Hanifa 
when he has in hi.s company die likes of Abu Yusuf, Zufnr, and 
fhammad with theii power of . in. i logy ni\c>\ and inference \ijiihiiil\: 
: likes ofYahya ibn Zakariyya ibn Ahi Za'ida, I lafs ihn Ghiyath, and 
I lihbanandMandal.son.'.of'Ali wiih dicir mcmoiiMtion and understand- 
ng of hadiths; Qasim ibn Man with his understanding of the Arabic 
;uage;and Pawtid ibn isuelayral-'la'i and IWaylihn Tyad with their 
inence \iiih't\ and piely [imrii\. ! low is anyone who lias such people 
is companions and sin in;; painters able id nuke a mistake? Iwen if 
ras to make one, liny would surely guide him to the truth"' {Tarikh 
aghdad 14:347). 

iirthcrmore, Imam Tahawi related that Asad ibn al-Furat said, 
"llic companions of Abu Hanifa who compiled and recorded the works 
|of his school] were forty. Those in the forefront were Abu Yusuf, Zufar, 
Dawud al-Ta'i, Asad ibn 'Ami, Yusuf ibn Khalid al-Samti, Yahya ibn Abi 

/ak.nii y.i ilm Alii Za'ida. who wa. their scribe lor thirty years.... 



Afrcrquo ting the ; : 

Ahmad 'Uthmani 



:, the great hadith scholar Zafar 






Whoever has hadith masters [/ju/fc; <>f ibis caliix-r as his main students, 
to whom the hadith scholars hair bowed their heads in recognition of 
their memorization [of hadiths] and extensive knowledge, then how is 
it possible for that person to have narrated only a few hadiths? {Via al- 
amo* 19:331) 

May Allah igs remove the veils of ignorance and deceit which 
distort and obscure the truth, and may He reveal it in its true form 
and grant us the ability 10 follow it, amln. 



'Abdullah Ibn Mas'ud & 



Savvidina 'Abiiuea.au iun Mas l ii[>-s is onto! the many Companions 
\<,ihiiba] from whom the great Imams of jurisprudence have related 
liadiths and after whom modelled their juridical opinions. He is one 
of the most revered Companions and is known for his deep under- 
M (Hiding of ihe Holy Quran and jurisprudence [/itj/y. Many oi his 
lurrarions form the basis ol numerous opinions in the [ lanali school. 
Ihcrefore, in an atr.cm.pl to discredit die 1 lanah school, some have 
attacked this great Companion of Allah's Messenger :-■?. and hurled a 

'I his chapter has been included in highlight the merits and virtues 
of this great Companion in the words of die Messenger &. It is hoped 
that the words of the Messenger W will provide an effective means 
oi correcting misconceptions and establishing the true status of this 

■■/cii (Companion. 

The Companions of Allah's Messenger §S 

'Ihe Companions ol Allah's Messenger si are considered to be tile 
most superior and exalted people after the Messenger ife and the 
other Envoys of Allah (upon them be peace). The consensus among 
the People of the Sunna [Aht at-ntnna] is that no one after them 
can attain their status. "Their closeness to Allah's Messenger & — in 



» 



fact their having merely seen him while they were in a state of imm 

[WthJ—devstedthm.iojtagBdiMTOuWbeimp^ihlefl.ran™,,. 
else to reach. 

Many narrations have been reported on rhe elevated rank of the 

C omp.mions. 'I | 1C Messenger of Allah « issued grave warnings ag.tins, 

criticr/ing them in any way. He said, 

Fear Allah in every matter concerning my Companions. Do not make 
them the targets [of yon, criticisml after me. Who™ loves then, loves 
■hen, our of love for me, and whoever hates then, hates them out of hate 
for me. Whoever troubles them has troubled me and whoever troubles 
me has troubled Allah- and whoever troubles Allah, it is imminent that 
Allah seize him {Mishkm -al-Mosabih from Sum,, al-Titmidhi. 554). 
In another hadith the Messenger of Allah » jaid: 

The best of my Umrnnt the people of my era [the Companions], then 
those who are after them (the Followers!, .lien .host, who are after them 
[lollowers of the hollowcrsl. "1 hereafter, will he «,cl, people who will bear 
testimony where their tes.imony will no, he needed; they will be deceptive 

M? ^ m ' S ,T nl 7' '" !l1 ll ' Cy WlU "" U " ™ W bul wi " ™* MfiH *em 
(AfeWa, at-Mosabih from &&$ ^MSwJ and Jlfio&s, ,,3). 

He also said: 

1 asked Allah about the conflicrs [that are to occur] between my 
Companions afrer my departure. Allah revealed 10 me, "O Muhammad' 
In My sigh,, you, Companions are like the sears in rhe skies. Some are 
stronger , ban others but each possesses a light. Whoever adopts any 
opinion from among,l 1 ev, lrall! , lJ pinio, 1 ,th q ..liff,r in will be considered 
guided m My sight (MUhha al-Mambih from Isazin ab'Abdari, ,,4). 

Furthermore, Allah * has clearly expressed his satisfaction and plea- 
sure wirh all the Companions In the Qur'an: 
"Allah is well pleased with them and they pleased with Him. He has pre- 

paic.i for than Gardens under which livers [low, to dwell therein forever 
That is the supreme success" (9:100). 

From the above, the elevated status of rhe Companions becomes veiy 



Abdullah Ibn Mas'ud ■* 

, I. in and the Umma is warned not to criticize them in any way. In 

1.1. 1 die Messenger of Allah '■:■■ instructed: 

If you tome across those who curse my Companions, say, "May ■\llah'- 
1 tirsc l>c upon you for your evil" {MhhLii al-M,»,tl/ih from Sunan al- 

Ihese were the Companions, the group Allah '■,'■.--- had selected for the 

lpnniotiship 'mhbii\ of I lis beloved hnvoy '■-. They ful til led their 

piotnises to Allah .5:;- and conveyed [lie teachings and practices ul His 
Envoy S to the Umma, and Allah expressed His pleasure wirh them. 

nuniig these great Companions was 'Abdullah ibn Mas'ud •&. 



I Iadiths on 'i 



e Virtues ok 'Afidullah ibn Mas'ud 4 



lost of the narrations ouoic.l here have been taken from 'AJlama 
\i.\\vkari\'s Durr al-Sabaf/a. 
Ii is related that 'Abdullah ibn Mas'ud was very close to the 
lessenger &. He was permitted to enter his house frequently and 

as also bis companion on many journeys. 1 le benefited immensely 
11111 the Messenger '£. 'Abd al-K.ihman ibn Zayd relates: 
I asked Hudhaylu .-S to inform 111c about someone who closely resembled 
ihe Messenger ■»> in manner, conduct, and behavior, so that! could learn 
from him. He replied, "Weare not aware of anyone who possesses acloscr 
icsemblancc to the Messenger :■'■■ in manner, conduct, and habit than Ibn 



Urn 



s into his house [after which w 
" {Sahib al-Bukhari, Sunan al-T,rmidh!). 



ho Ummi 'Abd was the agnomen of 'Abdul I ah ibn Mas'ud <&, since 
hi, mi 'Abd was his mother's name. Hudhayfa * meant chat although 
le was not aware of the lite of 'Abdullah ibn Mas'ud * at home, his 
.ocial conduct surely resembled thai of' the Messenger of Allah &. 
\buMusa-& narrates: 



were part of the Messenger's ft household due 10 their [freauenrj visit 
his home and his attachment to them (Sahih al-Bukhari. Mwlim). 
IMS shows the closeness of 'Abdullah ibn Mas'ud to the Messenger 
a?-. Ihe.efore. the claim that Abdullah ibn Mas'ud * was ittoora... 
of rhe way and manner of the Messenger W> is totally unfounded 
Alqama reports: 

Z h i?> u a, f e , d in s r ia !SI,aml> ' pcrf< " med ™ o ^ ; " jand **» p"W. 

Allah fecka* for me a pious companion." I me, a group of people 
and sa, down with .hem. One of them came along and sat down by my 
side, i enquired as to who he was, and he replied that he was Abu'l-Darda' 

1 mformed him that 1 had asked Allah to provide for me a pious sitting 
companion, and [it seemed as If] He had fulfilled this request He asked 
where 1 had arrived from so I rold him I was from Kufic Upon this he 
remarked. "Do you not have [bo Ummi Ahd among you, rhe keeper of 
the slippers and pillow „f, k Messenger^ and rhe one in charge of his 
ablution water? Among you is also the one who Allah has protected from 
iatan, as revealed upon the longue <jf His Envoy »; and there is also 
among you the keeper ,,l the Messenger's *,-, ffi „, Bi ,hose which nobody 
besides him has any knowledge of" (d-Mustafak). 

Later on 'Alqama came to be recognized as one of the gw 
and successors of 'Abdullah ibn Mas'ud <*, 

Knowledge of the Quran 
'Abdullah ibn Mas'ud 
Qur'an, its method of i 

verses, lie himself slated: 



fisight into the meaning of the 
, and the causes of revelation of its 



By the One besides Whom .here is no Uri, there is no chapter revealed 
ii. .he Book of Allah, except tha, [ am the most knowledgeable one 
regarding where i, was revealed. There is no verse from the Book of 
Allah that has been revealed, except that 1 am rhe most knowledgeable 
one regarding .he circumstances of its revelation. If I were to learn of 
anyone possessing more knowledge than me of .he Book of Allah who 
was wirhin reach ol a camel's journey, I wuuld mount i, [to visir himl 
IS,,!,,!, ,il-li,M„ r i. Mwlim). 



Abdullah Ibn Mas'ud 4* 

:I-Khattab cfc relates ihai once .lie Messenger '■}-■ said. 
x gains satisfaction from rearing die Imuran as though i. 



lied should r, 



dingtt 



ion of Ibn 



at* then says, 

weui to convey thes;!. nl lidmsis ofihii in iiim ai hI ion nd ihai Abu Bakr 
■ hud reached him helore me .iird had lonveyed rln- t;kul tidings to him. 
have never been able io ou.do Abu liakr * in any good deed; he has 
I ways surpassed me [Mutual ' Abi Y/i'la, Ahmad, Bazzar). 

mother point 'Llmar ibn aI-Kh.it tab •&> said regarding Ibn 

i'llel, 
small person briminiii" n-iih lilii-Liiowleiij^of! hirtspiudeine [Mu'jiiiii 



nar ibn al-Khattab ■■:•. is known fur his scrupulousness in matters 
religion. Therefore, bis statements regarding 'Abdullah ibn Mas'ud 
are ample evidence thai Ibn Mas'ud ■■-. held a very high posh ion 
the science of jurisprudence. 'Ali -■& narrates that the Messenger 
Allah Ss said: 



i appoii 






i. ,. n „, 



1,1 



would appoint Ibn Ummi Ahd Ul-Miisindrak). 
Pot the Messenger & to be able to place so much trust in a person 

.Hid appoint him to manage thcatiairs nfihc Muslims surely indicates 
ili.u the person had in be ol high r har.K tcr. knowledge, and insight 
iiuii the religion. C 'oncerning bin: :bc Messenger ti also said: 

I am pleased for my (hums with whatever Ibn Ummi 'A bd ■..?:■■ is pleased 



is further related thai 

once the Messenger ft ordered 'Abdullah ibn Mas'ud *b to delivei 
sermon. He stood up and said, "O People! Allah Most Glorified ai 
Exalted is our Lord, Islam is our religion [Din], the Qur'an is our gui 



Hm4 the House of Allah [Mj is the direction we face in prayer | 
^*R and this is, he Envoy [of All^h] sen, ,„ L , (gesturing towardsL 
Monger ft). He then concluded, 'W, are saiisf.cd wirri what Allah 
and Hi. Envoy •« satisfied with for us" The Messenger ft remarked, 
°™ AM l,as *<*«■ Ihc "4 Ibn Ummi 'Abd has spoken ,h= 
truth, and i am wished will, whai Allah !, satisfied wirh lor me for my 
Umma, and for Ibn Ummi 'Abd" (Mujm al-Tabaram). 
'Abdullah ibn Mas'ud ft was wdl known for delivering brief but very 
comprehensive sermons. He was also known for his piety among the 
Companions. He relates: 

When the verse was revealed: "On those who believe and do righteous 
good deeds, there is no * for whar they are [in fe past], if they fear 
Allah [by keeping away from Mis ft,, bidden things* and believe and do 
righteous good deeds, and .,51am lea, Allah and believe, and once again 
fear Allah and do good deeds with perfection [item]. And Allah loves 
the good-doers" [d-Qaran >:.;,), the Messenger --■ informed me "You 
arc from among rl,e,u" {S,,hil> Muslim. Smm„ al-ltrmidhi). 
'Ali ibn Abi Talib .ft narrates: 

Once [he Messenger ft ordered Abdullah ibn Mas'ud ft ro climb a rree 10 
bring something [a tooths tick| down for him. Some of the Companions 
of the Messenger &. eaugh, sigh, .=1 his calve, while he was climbing and 
began to laugh at their thiiim-ss. The Messenger a remarked "What are 
you laughing at? One leg of Abdullah will be heavier in the scale [on 
the Day of judgement] than moun, Uhud" (Musn B d Ahmad, Abi Ydk 
Mh inn: .d-Valmmtu). 



The Messenger of Allah & passed away in the state that he loved 'Abdullah 
ibn Mas'ud and Ammar ibn Yasir x {Majam al-TabamO). 

Other Hadiths Regarding 'Abdullah ibn Mas'ud *, 
Hudhayfa ft narrates that the Messenger of Allah ft said, 

T^rZht M " ll3h ib " MaS " d * nam " CS '° y °"- **** h {S """" 



Abdullah Ibn Mos'ud4h 

Jl„ proves rhar Abdullah ibn Mas'ud * was considered (as all 

' (unions arc) a competent and reliable narrator of hadiths. It 

i 1. |,oiied that when Mu'adh ibn Jabal ft was on his deathbed he 
Ulvlsed: 

I. ike knowledge from lour people: 'Uwavir.ir Abu T-Darda': Salman the 
I', isi.ui: 'Abdullah ibn Mas'ud; and 'Abdullah ibn Salam, who was once 

I |ew but later embraced Islam (%M> ot-Tirmidki). 

' I. irly Htidhayfa ft relares: 

We asked the Messenger of Allah \;.''0 Messenger ol Allah: II only you 

I I mid appoint ;i villi pi I." I le replied, "III appoint ,, calipl, over yon and 
vou disobey him then you would he punished, but whatever I liidhayj.i 
relates to von, accept it, and llowevel 'Abdullah ibn Mas'ud Icadics you 
in recite, recite in ihsi way' [$;/utin nl-Tirmidhi). 

It is reported thai the Messenger oi Allah 3ft also said, 

learn die from lour people: Abdullah ibn Mas'ud. Salim the d.ueoi Abu 
I Indhayfa, Ubay ibn Ka'b, and Mu'adh ibn Jabal ft (Sahib al-Bukhmi, 
S,mand-T,rmidhi). 

I liifir. ibn Hajat al-'As.|alani states that the mention of someone's 
name before others (as in the ease of the above narration where Ibn 
M.is'ud's -"■: name is met unmet! lirsl ) indicu'.s's l lie stipe rioriiv ol thai 
person. Hence, rhe status of Ibn Mas'ud ft in the knowledge of the 
Qur'ancan also be gauged from the above haditli. In this regard, the* 
narration of'Umar .;,■ has already been mentioned previously, in which 
ilie Messenger of Allah - : i said thai whoever intended to rceue the 
I. Wan as though it were- freshly revealed should recite it according 



i the 



of'Ahdtillah ihtt Mas'ud- 



Other State mhnt: 



No Companion ol" ilu- Messenger '•> entered Kttia \i 
was more beneficial [for rhe people] or who was a gi 
'Abdullah ibn Mas'ud ft. 



a Dhahabi, describing the si 



s of the great Companio 



'Abdullah ibn Mas'ud *, the learned leader \al-imam al-mbbtni] Abu 
'Abd al-Rahman 'Abdullah ibn Ummi 'Abd ai-Hudhali; Companion and 
personal servant of the Monger ■*; among the first to embrace Islam; 
among the veteran, „t <he bank- ol'Hadr; among <he expert jurists and 
■< an, among mo,, «ll<.MLim:,i,u»i»- L yi!!itwurdsol 
the Messenger »] very accurately; extremely scrupulous in [his] B 
(ion*; and one wl,n would admonish hi, H ,id<-,„s „ pon ,| ldr „,,]] 
in recording the exact words [of the Messenger i»].. . [Due to extreme 
caution] he would narrate very lirde [himself).,,. His sEudents would 
not give preference to any Companio over him... . Surely he was from 
among the leading Companion,, ,he bearers of sacred knowledge, and 
the exemplars [ a imma\ of guidance {T<uihkimt d-huffaz m 3 -.S) 



I In- .ibovi 



Conclusion 



is some of what has been related concerning the excellence 
and v.nucs of 'AWulIah ibn Mas'ud 4k There is no doubt that every 
(^npanionisdcserviogofhigh praise, especially thosewho have been 
C"inpl,„ 1W u«l by die Messenger ;i. As we have learned, 'Abdullah ibn 
Masud * was one of the elect Companions, renowned and praised 
lor his learning and deep insight into the religion. 

Criticizinganyperson close to Allah » means incurring the vmth 
<>< Allah (may Allah protect us from it). In a dh ine [ ? W,v| had.ih. 
the Messengc, Prelates that AHah&savs, "Whoeverharbors enmity 
towards a Friend [ W ali\ of Mine, I dedare war against bin," {Sahib 
al-Bukhan). Therefore, it is considered a very serious crime to belittle 
■lie position 01 a ( lompanion in anyway, especially one who possessed 
so many virrues. The Companions are among those whom Allah $ 
lias expressed His pleasure with: 

"Allah is well pleased with ,hem and they pleased with Hi m . He has 
prepared for them Gardens under which t=— " - 
ever. That is the supreme success" (al-Qfs 



to dwell therein for 



4 



I he True Position According to Allah fi- 

',i i IOLAW of Islamic law have paid close attention to the question of 
which opinion on a particular issue in Islamic law would be the true 
■nd accurate opinion in the sight of Allah &. It is believed that the 
reliable Imams of ijtihad [qualified scholarly analysis to derive leg*] 
rulings! and jurisprudence (Imam Abu Hanila, Malik, Shafi'i, Ahmad, 
etc) are all dependable and ttusrwotthy, and that their opinions can 
be adopted by those who follow their schools of thought. It is also 
asserted that their rulings concerning the various issues of Islamic 
law ate correct and accurate in themselves. 

The question we face is: are conflicting views between the Imams 
simultaneously correct and in agreement with what Allah has decreed 
as the truth [haq\, or is there only one view from among them that is 
the truth according to Allah? If there is only one truly correct position 
on a given issue in Islamic law, then we must admit that we do not 
know which position, according to Allah $j, is the truth [fof], 

'Ihe following — an excerpt from Imam Muhammad ibn al- Hasan 
.il-Shaybani's work Buhgh ^maw— sheds light on this issue and 
explains how only one ruling can be the truth [haq] in the sight of 
Allah S-: 

IbnAbi 'l-'Awam jurrates limn Imani'lalsawi and Sulaymsii ibn Shu ayl> 
that Shu'ayb al-Kasani said, "Imam Muhammad dictated to us that when- 
ever people are in conflict with one another regarding a particular issue 



fte. when on t Joint among ,hcm judges » thing to be unlawlul [iamM 
and another judges U to be lawful [W w /„ alld thcsi.uarioni.wd, that 
both JurisB-poae, t h e competence to undertake gKW-^yen then the 
opinion which Is the truth according u> Allah ife is still nne whether it 
be the one judging the thing n be unlawful or the one judging it to be 
lawful. It , s not possible that one thing be lawful H well as unlawful at 
the same rime according to Allah ». 

It is rhe responsibility of the mujtahidto attempt his utmost in exeras- 
mg his jurisprudential capabilities ,o infer .he ruling which he deems to 
be the truth according to Allah 3s. [f a jurist al:la i 1IS ^ tfurh r. e [L|e 
■rue ruling according ,o Allah *], he has the right ,„ act according to 
his judgement and ha, ah.,, lull, I!. ,1 his responsibility. On the other hand 
if a |unst docs not attain the truth [the true ruling according to Allah 

*I. he hasstillfullillcd his ,v. [ .m,si!,ilitv| 1> l\'.,de;,v, i[ ,j,g to uncover the 
truth] and is therefore also rewarded. 

It is not correct foraperson to conclude from two conflicting opinions 
that both can be the lru ,h [/«,] according to Allah Fo, instance one 
Imam may judge a certain woman to be unlawful [in marriage) 'for a 
particular person whereas another Imam may judge her to be lawful for 
him In this case, only one of these ruling, can be rhe tm.h according 
to Allah $;. 6 

However, since both Imams have fulfilled their responsibility, in making 
a sincere attempt to arrive at rhe correct ruling, both will be permitted 
to act according to their individual iud-cmems even though in reality, 
one of them has certainly erred in his judgemem. The reason for this [as' 
mentioned earlier) is thai, accn.dius; i„ Allah .>-.. r h,-rc can only be one 
true answer lot any patiiiailar issue in Islamic law" 

[Imam Muhammad then concluded:] "This is ,he opinion oHmam 
Abu Hanifi and Abu Yus,f ,nd ,hl, i. ™, undc.nnding of L iZ" 
(Muni Muhammad Shah" in his Kmbkd ioi]. 



Part Two 



1 



I lie Distance to be Kept Between the Feet 

I >nk question tii,\t is probably iii iIil' minds of many people is: 
I lew should 1 stand in prayer \snLn\l Should I stand with my iegs 
wide apart so that my feet touch those of the next person? Should I 
si.uii.litr my own comforr and not rotieh the feet of the next person? 

.■i Should I stand wiilt a gap ol rnur lingers beiween them as some 



., epic do? Questions of this 
iconic, and they would like i 
i Hiding iii prayer. 

litis diaprer attempts to ;tn 
dear view of the corrects 
In outset iliai discussions o 



re have. 



itlused tlit minds ol many 
i method ol 



.-I these i uses! i( in s.tml of lets c 1 it.- reader 
■I posture. It slmukl lie understood in 
■it this point by the sdrolars of Islam are 
very few in comparison to i he detailed discussions Inn ml on other kev 
i .Mies of prayer. 1 litis, scry limited Iniornialion i. iouiul in the nianv 
hooks of jurisprudence icyjudin^ this issue. In fact, the preeisc views 
(>l even rhe four Imams are quite difficult HI determine. 

thete are a number of hadiths on the issue which emphasi/e the 
importance of maintaining orderly rows during the prayer. 'Ilicsc 
narrations are usually .i;Yuitipanii-d by ;t v. anting Irom the Messenger 
• .I Allah ■•> on the consequence of not straightening die rows for sake. 



ill rii-itte (liquid iKIUiVii yt 



"I here arc also oilier narrations whii.li m main similar admonitions. 

When a musiiili (|xasoi'. pravingl obsei ves oilier, spreading [heir leer 
apanaiul touching them to the feet of the nexi person, he cannot help 
bur wonder from where such a method was derived. I he upholders 
di' ill is view prescm :i h.Lililh in which ihe (. !o in pa: lions loin hed [heir 
feei [ogether (i.e. each one joined his feet with those of the person 
next to him) alter receiving admonition from rhe Messenger of Allah 
it rosrraighren die raws. 'I his hadirh. rhoiigh quoted as being a proof 
in suppori of ill is \ icw, does noi in any way mak;: the joining of ihe 
I eel a w.-ijih [necessary] aci as die suppovii is ol this opinion so claim. 
'Ihe following sections of diis chapter will work to clarify this point 
In I n. I disuis.iug die diilevem opinions on ihe issue of posh ion ing 
[lie feet in prayer. Iheieallei. [lie a hove hmiiih will he intlependcnrly 
■maKvetl in deprh in an airem]ii to esplain its 1:1 u- implications. 

To form an orderly row. whether b; joining die ieet together or 
not. is undoubtedly a wry important rcquircmeiH lor the eongrega- 
lioual praver. 1 1 is also die iniitiiit responsibiliiy 10 ensure [hai this is 
done correctly beiore he initiates [lie praver. Although, technically 
spvaking. haling die rows in perfeel order cannol lie classified as an 
integral or .'Vw'of [he praver, it is definiiefv an iniporuuH munii due 
to the .strict instructions thai have been telaled about il from the 
Messenger of Allah *. 

The Various Opinions 

We v.iil begin by .lining some of die opinion, ol the I km. ill school 
011 the issue ol feet position in prayer. In all. there seems to be two 
doui ina 111 oji in ions loand in [he I I anal 1 lexis. Ihe lirsi of these calls 
lor a gap o! four fingers 10 lie leii between die (eel oi a person when 
lie i. praying. Ibis opinion is louud in Imam Ibn Abidin's aiullori- 
i.uive commentary on 'Allama I la. kali'' ,ii Ihrrr o.i iiwlfhl/tr. where 

The gap to be left between a person's feet should be equal to that of four 



Diitam-e Between the Fee/ 
lingers of the hand, because this (amount) is very effective in creating 
[the posture of] submission and humility [sought in prayer] {Radd al- 
muhtar rupcj). 

1 .caving a gap equal to four fingers has been described by the jurists 
\jhijal)a\ as being the superior method, as it sometimes proves quite 
uncomfortable to stand wiih the legs spread wide apart for an extended 
period of time. This discomfort makes concentration difficult and 
often results in the loss of focus and devotion in the prayer. 

The second method according to the Hanafl school can be under- 
stood from the following. In Ma'arif al-mnan, a commentary of 
Hunan nl-Tirmidhi by the late hadith scholar 'Allama Yusuf Binnori, 
ii is stated that there is no mention, among authentic hadith narra- 
110ns, of a stipulated amount of space to be left between one's own 
leer during the piayer. For this reason, it could be concluded that the 
<imna method of positioning the ieet in prayct is whatever distance 
a petson finds convenient and comfortable while praying {Ma'arif 
a/-;un*n z:2 9 S). 

A hadith is reported in Sunan d-NmdivAxich states that 
'Abdullah ibn Mas'ud saw a person standing in prayer wirh his two feet 
uigethet [i,e. touching each oilier] and judged it to be against the sunns. 
lie advised the person that if lie hud practised immuuaha it would have 
been more preferable (S„„„ !r „iNmu", m 4 i). 



ruallyn 



efoot 



ind then the other, alternating between them as one becomes tired. 
towevut, another meaning of mwaivaha is to leave a slight gap 
■ciween the feet, and this seems to be rhe most probable meaning of 
his word in reference to the above narration, since the person had 
u-en standing with his feer together. If we take this latter meaning of 
he terra murawaha, the hadith means that 'Abdullah ibn Mas'ud * 
nsirticred the person to maintain a small gap between his feet, since 
he sunns was not to completely join the feer togethet (nor to keep 
hem so lar apatt). 
h'rom the above, we leatn of the flexibility of the Hanafi school 



on this issue. It would therefore bo permitted for :i person to stand 
with a gap between his fat equal to or greater than the width of 
four fingers. 

In determining the opinion of the- Sh:iii'is on rhis issue, a careful 

.sillily of their literature reveals that their moss popular view is ihut 
a person should maintain ;i gap equal lo one band span between his 
Peel \Nihnyttt iil-nmhi/tj 1:347 U), However, it is reeoni ill ended in ,tl- 
Aiiwtir. another text 011 Shafi'i fit;/), thai the gap should only be four 
[inlets as is one view ol the I I ana lis. burlhclinoio. I lie great Shafi'i 
scholar Imam Nawawi concludes: 

h is 11 11 desirable \wak'nli\ to join die feet together; ii is preferable [mus- 

tabab\ 111 keep some distance between diem. {Slinyh ,il-MnbtitIMIitib 

y.i66 U). 

In total, we have three opinions ul the Shafi'i school: (1) a gap 
eiiuivalelll 10 one hand span: (2) a yap ol lour finders; and (>) a.s much 

■1 gap as die person deems- necessary. The first opinion is particular 

to the Shab'i school, whereas the finer iwo opinions are common Lo 
both the Shafi'i and Hanafi schools. 

One has probably noticed by now that not a single opinion men- 
tions that a person's feet must be joined together with the feet of 
die adjacent person [si. if indeed this was ihe correct and suiimi way 
of standing in prayer, it would have undoubtedly been accepted as 



The Hadith on Joi 



eFeet 



'1 here isa hadith in Stin.ui Al/i I >■■■'< -ii'l which describes the Companions 
joining their feet with each tuber lo form orderly rows. Abu 1-Qasim 
al-Jadali reports: 

1 heard Nit'man ibn Bashir ■. relate ihat die Messenger: 4 * faced the people 

and instructed, "Straighten your rows. By Allah, you shot. 

your rows ot else AII.1I1 will eicate disagreement between 

Nu'man ihn Bashir * then said, "I saw each person join his shoulders 






D/stta/cc Between the Feci 

with those of die next person and his knees and ankles with those of the 
next person" {Sanaa Abi Dawud 1:104}. 

this Is one of die hadiihs [ml forward a.s evidence by those who asscri 
thai each persons icel should be joined with ihe next person's during 
> o 11 g reunion a I prayer. Some of I hem are overly parrir uiar aboul this. 
so much so that if someone standing next to them happens to draw 
in their feet, these people would adju.si their legs even further just to 
maintain foot contact with their neighbor. Ibcy continuously criticize 
those who do not leave a wide gap between their feet, as though the 
sinaut method is only what ihey claim. 

In vain, however, are their attempts to use the above hadith and 
hi her. similar hadiihs to establish that joining the feet in saint is neces- 
sary {tvajib\. This is true for a number of simple reasons: 
(1) Ihe words which actually describe flic joining of the feet are not 
die words of the Messenger oi Allah ■?■, but are rather [he words of 
1 lie narrator. I lence, this portion of the hadith is not a direct state- 
ment from the Messenger ■<■ himself \mirfi/'\. but rather the narrator's 
description of the reaction of the Companions to the Messenger's & 
warning. In fact, this observation added by the narrator cannot be 
lound in the majority of narrations that emphasize having orderly 
rows. Hence, it becomes quite clear that the Messenger SS did not 
command the joining of the feci together, hut merely commanded 
that the lines be straightened. In order to fulfill this command, the 
1 1 >m pan ions em ployed litis, lueihod ol joining die feet and . 

i t) "file hadith of Nu'man ibn Bashir 4t merely tells us about the 
behavior of the Companions before the prayer began. In other words, 
die observed behavior of the Companions was to join their ankles, 
knees, and shoulders together prior to the prayer's commencement. 
Nowhere in the hadith does it indicate that this posture was main- 
1. lined throughout die prayet. 

I il If, for the sake of argument, we were to accept that the joining 



of the feet was mum mined rh rough out the prayer, a number of ques- 
tions arise. One such question is wlicrhi r the feet should he joined 
together in all postures of the prayer or only during the standing 
pasrura \t]iynm]. If the answer is that it is required only during rhe 
standing posture, then the next questions are: "What is the evidence 
for that?" and "Why is this arrangement am fined to the standing 
posiinv Duly and not required in any oilier posture?" ][' i he answer 
is that it is necessary in all postures of prayer, then ihe question is: 
"How will people in each row go about joining their leer and shoul- 
ders together while in prostration or in the sitting posture?" Clearly 
it would be quiie impossible lo aehieve this. 

Moreover, if the counter-argument is that it is only necessary to 
have the fee;, together while in qiynm because of its difficulty in the 
other postures of prayer, then the reply is that it is also very difficult for 
a row nl people id ensure I ha! diis /«;; aiTJilgemeiu is maim aincd 
between them during the standing posture as well. 

(4) Based on the above-mentioned liadith, if it is deemed necessary 
to join the shoulders and feet rogedicr, then why have the knees 

been excluded from i his ruling? In die allow narration a ( ' Smtint Al/i 
IhiwutL rhe Companions joined ilu-ir knees [ogcrhcr as well. It should 
therefore follow thai ilu: joining of the knees also be treated as an 
obligatory act iliroiigbi.au [lie prayer. I low-ever, one must lie warned 
dial standing even for a short while with one's knees joined to the 
next person's knees tan be quire painful. 'I his is even impossible in 
some eases, when there is a significant size difference between two 
people standing besides one another. 

(5) Another interpretation of the above hadith offered by some 
ars is that the narrator Nu'man ibn Bashir only intended to shu 
the Companions attempted lo lortu extremely straight roses 
instructions ol the Messenger of Allah ■{(-, and not rhat they ai 
joined their feet, shoulders, and ankles together. It is for this 
that the title of this chapter in Sahib al-Bukhari, "Chapter < 



Din/nice Between the Feet 

loinlngof the Shoulders and feet 'logcthcr While I wining the Rows." 
has been classified by Hark Ibn Hajar as an exaggeration. He writes 
In his commentaty, Path al-Bari, that 

[Imam liukfmii's] reason iur choosing diis ipecirk tide is to exaggerate 
iinnbii/it$/jtii the importance nl straitjiieiihig the rows and filling [he gaps 
in between (Frith iil-tiiii! 2:147). 



lhat die above-mentioned narralion 
ni Shawkani, who is constantly referred 
1 follow a school of thought in Islamic 
take the hadirh's literal interpretation. 






Ii is deduced from this 
is not to be taken literally 
id by those who prefer 11 
hi kprudciicc. also does 

He writes in Jus Myld* 

(The statement] means; |>l.:ee ilu: parts of the bmi-. j shoulders, etc.] in line 
with each other, so that ilie d'.uuklcioi ca.li person performing pniycr is in 
level with the shoulder of the nexi person. 'I his way everyone's shoulders, 
knees, and feet will be in a single straight line (Nayl al-awtar 3:6; U), 

111 dear words, he indicates that the actual reason for joining the 
shoulders and other body parrs, was to straighten the rows and not 
because the joining itself was an obligatory act. 

(fi) Anas •# has also stated in a narration of Ma' mar, which Ibn Hajar 

has recorded in his Fat!) al-Bari, that 

if I were to attempt this Ijoining the shoulders .nul feel iogciiier| with 
anybody today, llley would scurry away like leslive mulo (/;i//i ,1: j'i„v; 
2:147). 

It is apparent from Atlas's -'- statement rhat even the Companions did 
>t continue this practice after the death of the Messenger of Allah 
. If it had been a continuous action of the Messenger & {ntttna 
Mlttmirra}, the Companions would never have abandoned it, let 
one speak of it in such a manner. 

) Once it is established thai the primary reason tor rhe Companions 
Inlng their feet together was to achieve perfect order in theit rows, 

1 an be easily understood that this joining ofihe leet is not required 



■•ivy longer, .suite, in most ot the mii<j//i f ,ind places of worship today, 
the lines arc well marked on the carpels, marble, and floor coverings. 
!v. standing together with their heels mi ilie markings, i he- worshippers 
will automatically come together in perfectly srraight rows. Hence, 
there is no need to be overly critical and go around ensuring that 
everyone's feel have been joined together. 

Other Point; to be Considered 

A noteworthy poim to mention now is thai many of those who assert 
lli.u die I eel be joined needier .ire normally observed widening [heir 
feet even during their individual prayers. In fact, on many occasions, 
they widen them beyond .shoulder width. Even if they consider the 
joining ol the ieei in congregational praver to he necessary, it does 
not mean they must also widen their feel beyond shoulder width. The 
reason for this is thai if every body stood shoulder to shoulder and 
joined their feet rogciher, the pap between the two feet would only 
be as wide as the shoulders. It would be quite impossible to spread 
them any more and still maintain shoulder contact. 

Another reason why one should not overspread his Ieei during 
individual praver is that the above-mentioned hadith only describes 
the Companions joining their feet while in congregation. Hence, 
this hadith cannot lie used as evidence for widening the feet during 
individual sttkt. 



Conclusion 

In the end. we can conclude, w it horn i carol contradiction, that those 
who insist on joining the feet ropcihcr have railed to comprehend 
the tttie meaning of the hadith, and, as such, do not have any strong 

evidence 10 support their position. It is not possible 10 follow the 
Quran and hadilhs by always cinploviup verbatim translations, which 
is the methodology ol the l.iti talists V/.iiUhr;y,i\, whose many views 
majority ol scholars have not accepted. I be grave consequences of 



DiH/Ulte Ik I ween the Feel 
following this type ol methodologv is quite apparent. 

Indeed, it is important to come together during prayer, but this 
is normally achieved hv joining the shoulders together (which has 
been ordered in the hadiihs) and si a 1 ■ding with, die heels on the lines. 
It is virtually impossible not to leave any gaps al all as some people 
insist. Is it too difficult to understand that when someone attempts 
to fill in the gap between his and the nest person's feet, he opens a 
gap between his own reel? 

Therefore, the true surtnti method would be to either leave a space 
ol approximately lour fingers between one's leet or any such gap 
through which one can achieve a comfortable and humble posture. 
During the congregational prayer, each person must ensute that he 
is close enough to the next person as ro much shoulders and that his 
leet are on the marked lines so that the whole congregation is ordered 
and comprised of straightened rows. 



The Position of the Hands in Prayer 



■ i people. He iiliiiTVL-s s< 



I- iiuiijids, a person luids a multitude of differ 






no !ii prayci 



with i heir hands 



clasped cogEther beneath the navel, some witli their hands folded on 
i he chest, and some with their hands just beneath die chest. He also 
sees a few praying with their hand? at their sides. 
Afrer observing Midi ;i stent', the question that very often arises in 

die mind ofthescohscrvcis is: "What is die correct met hod of placing 
ihe hands while in prayer;" or "When did the Messenger of Allah & 
place his hands:" I lie I ol lowing dis< iiv.ior. will seek to answer these 
questions and determine die hihim (and most preferred) method of 
positioning tlu: hands whiu standi*!!; in prayer. 

'[he first point thai need:- m he clarified here is that all the posi- 
lioiis mentioned in the liaditlis are perniissiUlc, and die difference 
ip( opinion is only concerning whieli is the most preferable method 

out of them. 

Ihe second point is thai there are vcrv few rigorously authenticated 
\siihih] hadiths concerning this issue, and most of' die reports which 
t'xplain the different ways of posith mini; die hands in ,„■/,« liave been 

.>.!.,d as either exinniei;. weak i>r sa-a- dcfci :\w. I hi, makes 
die issue a bit more complicated I ban others. Nonetheless, it is hoped 
that by the end of this chapter, the . hiiiii.-i m\i\ mtw preferable method 
nf positioning the bands in sshit will become evident. 



The Various Opinions 
Ihe First Difference of Opinion 

I 111' lust diriereiue ci I opinion is concern nig wllelhei llli.- kinds should 
be clasped together or not. 1 mam \-1;il ikV ii'.oic popular opinion, as 
related hv Inn ,il Qasini, is i h;u the kinds should he li.ii hanging as 
die sides. ,-\ second view ol his, rcl.ucd In- llin al- \iundhir, is liur the 
hands should in- brought together and placed on [lie body. 

Imam Abu Hanifa, Imam Shafi'i, and Imam Ahmad, as well as 
the majority of scholars, arc of the opinion that the hands should be 
clasped together and not left to hang at the side. "Ihc great Maliki 
.scholar Ihn 'Abd al-Uarr stales regarding this: 

There is nothing reported from ilk- \ lessened ■■■■ which contradicts this 

| majority opinion], and (his is tin- unanimous view nf all the Companions 

anil followers \i,///i'in\ [A w/,i.: .ilnuimUk 2:116). 

The Second Difference of Opinion 

Now, among those ol the killer view, there is a diticn nee of opinion 
as to esaelly where on the bods the hands should he positioned aftcr 
claspuigthcui logeihcr. Imam Abu I lanifa anil Aim lskit| al-.VIarwa/i 
Irom the Skifi'i school assert that the hands .should he positioned 
below the navel. Imam Shali'i's view, according to ttt-Wasitand Kicab 
al-Umm. is thai they should he positioned heiieaih the chest. This is 
his most popular opinion. A seeoiul opinion ol his. as mentioned in 
al-Hitwi, is thai the hands shot. Id he placed directly on the chest. 

There are three opinions related from Imam Ahmad ibn Hanbal, the 
first ol which is similar to thar of Imam Aim ] lanifa. Ibn 1- hi bay fa said 
ibis was his more populai opinion. I main Ahmad's second opinion is 
similar to ihai ol bu.im Nliah'i. and ihc third opinion is ikir a person 
has the choice ol either placing his kinds beneath his navel ■ 
chest, since both ol these met hoi Is arc derived from die Sn 






Ihe Position of the Uamt, 

The Hadiths on This Issue 

Ihe scholars state that there are no atuhcmk liaditbs that substantiate 
Imam Malik's opinion ol leaving the hands at the sides. Some have 
mentioned the reason for it to be profound fear, awe, and revetencc 
for Almighty Allah; thai once a person is standing before Him, he 
forgets to bring his hands together and ihey are left to hang at the 
sides. Whatever the ease maybe, then- are reports m be round of some 
Companions praying with their bauds on their sides [see Mitsannaf 
Ibn Abi S/myba ^.yj,]. 

On the other hand, there are numerous narrations which establish 
that rhe Messenger ■■- placed his hands on his body while standing in 
piayerand did not leave them hanging on bis side. These narrations 
however vary greatly as to where exactly on his body lie placed his 
hands. One very popular narration on this issue is that of Wa'il ibn 
I Itijr^fc, which is found in numerous had it h col lections. The scholars 
however have labelled this narration as being problematic [mudturib] 
and inconsistent. In one version of this narration, which is found in 
S„hih Ibn Khuzayma, Wa'il ibn Hujr says, 

I performed prayer with the Messenger of Allah ;*. He placed his tight 
hand upon the left one on his chest. 

I he version of Muslim! id-Baauv,- states "near his chest" instead of 
"upon his chest," and the version of Miniimiiif Ibn Abi Shdybu states, 
'beneath the navel." Ihc lust two versions support the view of those 
who claim ir is more preferable in place the hands on the chest or just 
below it, and [he third version supports the lianali view. Ii should he 
ed, however, that all three versions contain some type of a weak- 
ness. Each version will be analyzed in the following sections along 

II other narrations to determine their status and the reasons for 
i i weakness. 



Khu/.ayma in his Sahilh contains the words "upon his chest" and is 
probable the weakest of them all, There are a number of reasons for 
this: 

(a) Mu'ammal ibn Isma'il is one of the narrators of this version. He 
has been called a weak narrator, ever since he erred in his narrations 
after iiis hooks were [juried anil he was subsequently iorced to nar- 
rjic I [■inn nmiiiH-v. Imam lltikhari si. ice;.. "1 lis narra; inns ait re jeered" 
[muTiktiral-b/iditlji. 'MlimaDhahabi states, "He makes many errors" 
\k,tthir ,d-khaid\. Abu Zur'a states, "His narrations contain many 
errors." (fa/h nI-Muilrim 1:40) 

(b) This narration, although found in many oilier hooks ill tough 
various chains, does not contain die words "011 (he chest'' in any other 
version. Versions of it ate found in Smmu Abi Dawuil, Nitsa'i, Ibn 
Mi/jri, and in 1 lie Miisiiiid of Abu Dawnd al-'lavalisi. None of them, 
however, contain the addition "on the chest," 'Allama Nimawi states 
that this is only found in the version of Mu'ammal ibn Ismail (and 
transmitted bv Ibn Khuzayma). Hence, it is a weak and unauthen- 

(c) Another point is that Mii'animal ibn Isma'il relates this hadith 
from Sttlyau al-"lhawri. I lafiv. ibn I [ajar al-'Asualani states that the 
link between Mu'ammal ibn Isma'il and Sulyaii al-'lhawri is weak 
{Fath al-Bari 206 U). This is a no diet weakness of this version. 

(d) Sulyan al-'lhawri himscll was of ihc opinion that the hands should 
be positioned beneath the navel. So when bis narration is found to 
be in contradiction with his personal opinion, ihis narration ol bis 
will not be accepted aci online, to the principles "I hailith si tidy jisnt 



of Siihih Ibn Khttzaymt 
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'Ibe Position of the /-binds 
Tirmidhi, routinely comments after every narration staling its level of 
authenticity. However, following this narration of Wail ibn Hujr, he 
doe's not make any comments whatsoever regarding its authenticity. 
This narration therefore cannot be classified as authentic just because 
ii is patt of his collection. It is cleat that if ii had been a rigorously 
authenticated hadith, he would have surely designated it as such. 
(f) Some have said even if 1 his hadith was accepted to be authentic, 
the placing of the hands on the chest would definitely be considered 
an isolated \shndb\ practice — something Allah's Messenger & did 
a few times solely to inform his Companions of its permissibility 
\bnjananli 'I-jittt/az]. In no way can it be proven from ihis narration 
1 hat placing the hands 011 the chest in sid.it was a permanent ptactice 
ol 1 he Messenger $6. 

Ibe Second Version 

.'.. The second version of Wa'il ibn Huji's narration, found in Mitatad 

.tl-Bttzzitr, contains the words "near the chest" and is also weak. One of 
is Muhammad ibn Hujr rignrditii; whom Imam Bukhari 
natter is unsettled." 'Allama Dhahahi suues, "Some of his 
■e rejected." (Miijm,/' ,tl-/.,tivn'idi.:ifi) Hence, this version 

is alio weak and must be rejected. 

f liber Narrations 

which mentions the placing ol the hands on the 
of Hulb £ transmitted by Imam Ahmad: 
[he Messenger of Allah & would turn from bis righi and left side, and 
would place this [hand] upon his chest (Mmnad Ahmad). 

Allama Nimawi has established with convincing evidence that there 
is an error in die wording of this hadith. In place of the words 'a/a 
Iwlhihi ["upon rhe other hand") the copyist has mistakenly written 
'.ihi autrihi ["on his chest"| (Athar al-sunan%7). 
-.land as evidence; either. 



es,"Hi 



found hi Sun/in iil-Hnyhii:,: s 



4. Another similar 

'Alt *. [in order to) explain the meaning oFthe verse, "Therefore turn 
in prayer to your Lord and Sacrifice" (al-Qu,'an 108:1), placed his right 
hand over the center of his left one and positioned them on his chest, as 
though indicating that the meaning \tafsh\ of (his verse was to position 
the hands in this manner {Sanaa d-Bayhaqix;y$). 

However, Allama Ibn al-Turkumani al-Mardini, in his book al-Jawhar 
al-naiji, establishes that both the chain [isnaJ[ and text [mam] in this 
nconsistenr. Imam liayhaqi has mentioned a similar 
11 from Ibn Abbas * in which there is the narrator Rawh ibn 
al-Musayyib- About him, Ibn Hibban states: 

He narrates fabrications. It is not permissible to narrate from him. 
Allama Sa'ati writes: 

It is not correct to attribute this exegesis [tafiir] to *Ali or Ibn Abbas A. 
The correct meaning of the vera-, as Ibn Kathir slates, is that it is regard- 
ing the Sacrifice [Qurkim] («/■ Hub ,ii-R„bb,mi 3:174 U). 
Of the four narrations iliat have been analyzed so far, each one has 
been found 10 be defective. There are some other narrarions similar 
to these which state that the Messenger 3 did not position his hands 
beneath his navel. The explanation of the Hanafis for them is that 
the Messenger 9 did, at one time or another, place his hands on his 
chest or just below it. However, he did this only to demonstrate the 
permissibility of such a posture {bayanan li 'i-jawnz], whereas the 
normal and routine practice of the Messenger ^ was to place his 
hands below his navel. The following narrations will establish this 
point more clearly. 
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The Position of the 1 1, mil-. 

This is the third version oi'Wa'il ibn Hiijt's narration, mentioned .11 
the beginning of the chaprcr. containing thewotds "below the navel." 
Some Hanafi scholars have stared that this version cannot be used 
as conclusive evidence for die I laitnli opinion, because the words 
"below his navel' are only to be found it. some editions of Musannof 
Ibn Abi Sbayba, and not in them all. Ibis is aside from the fact that, 

However, it is quoted in h'nib irf-Mttlhim ihat 'Allama Qasim 

ibn Qutlubgah has judged this version ro be of sound transmis- 
sion, Allama Muhammad Abu 1-Tayyih al M.idani wrires in his 
commentary on Smi,t>i ,il- rir.nidbi thai this narration has a strong 
chain, and Shaykh Abid Shidh! si, no... "Us narrators are trustworthy." 
Also, a number of scholars have verified dial die addition, "below 
the navel," is to be found in man;- manuscripts or Miisniiiinf/bn Abi 
Shayba, even it it is nor found in the receiiily published editions [see 
Athar aisiman 148]. 

Therefore, despite the problematic nature «l Wail ibn Hujr's narra- 
tion, this version of il cannot be rendered ioia.lv unacceptable, since 
there are many other reliable reports that strengthen it. 
z. 'All* states: 

To place one palm over I lie oilier henc.ilb the navel is itOm [hcJBflflflaCts 
of prayer {Smart d-Beyhnqi 311 U, Musamiaflbn Abi Sbaybn 1:391). 

It is a known fact that whenever a Companion utters the words, "It 
is from the Sun mi." regarding any action, it means it is something 
acquired from the Messenger of Allah ■>> himself. Hence, "All ■&■ 
could have only reported this practice as summ after observing Allah's 
Messenger ■'# do it. 
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FIQH AL-IMAM 

3. Hajjaj ibn al-Hasan relates: 

Bth« I heard Abu Mijlazsayingit or 1 enquired from him, "How should 
one position his hands [during prayer]?" He replied, "He should place 

the mnerportioiiollm.igli, hand upon the hurl, of the left on C beneath 
ihe navel" (Mmammf Ibn Abi Shayba 1:390), 

lhc transmission of this hadith is sound \hasan\, as 'Allama Ibn al- 
Turkumani al-Mardini states in his book al-Jawhar al-naqi. 
4- Ibrahim al-Nakh'ay relates: 

One should place his righr hand upon rhe left one beneath the navel 
while in prayer [Musainiaflbi, Al„ Sb.iyb/i 1:390). 
The transmission of this hadith is also sound [biuan\. 

5. Abu Hurayra* narrates: 

The placing of one hand over rhe other in prayer should be benealh the 

navel UI-j,tu:h«rai-mqi-L.y. U). 

6. Anas *fe reports that 

there are three aspects from the characteristics ofpraphcthood \mbumm\ 
to open fast early; .0 delay .he predawn meal \„/b,,r\; and ro position the 
right hand over .he left one k-neaih the navci w hil L - in prayer U-! llw h„y 
d-naqi 2:31 U). 

Other Evidences for the Hanafi Opinion 
'Ihe scholats have provided various other reasons as to why the hands 
are best placed beneath the navel and why this method has been clas- 
sified as most preferable. 

(1) Although most of the hadiths oil this issue arc weak in one way 
or another, the narrations presented by the Hanafis have been judged 
to be more sound than the rest, 

(2) "Ihe great Hanafi jurist Ibn al-Humam states: 

Due to the inconsistency and conttadictions found be.ween the various 



The Position of the I bunk 

1 he Lord demands a posture which expresses rcipcsi and reverence. Since 
positioning .he hands beneath ihe navel is pr.iluhly ilie most respectful 
way of standing, it will be considered most siuciiot On the other hand, 
die reason for women bene; iiistiiiacd m pusiiimi ibdr bands on their 
chests, is so thai gr.-aier <(jnce:il mem kind modesty; c;ui be achieved by 
this (Falh d-Qadir). 

1 ;) 'Allama Badr ah Din 'Ayni, the author of the great commentary 

on Sahib sl-Iiukbari. 'Unidat nl-Qari, writes: 

To position 1 lie hands beneath the snivel holds rrc.11 virtue. It is a posture 
which signifies grcal respect. It displays greater coilinist IO the postures 
of the disbelievers. 



Conclusion 

Ii could, be concluded ili.n ah hough the hadiths presented by the vari- 
ous schools of thought contain .some form of weakness or other, the 
hadiths presented liv die I his.iiis have received less criticism, and they 
have many stronger reports m supplement ihe weaker ones. "Therefore, 
1 lie hadiths preseuled as evidence lor phu iiig the hands on or below 
ihe chest cannot be taken to denote the normal practice of Allah's 
Messenger S*. "Ihe I laualis do agree, however, that the Messenger Sfc 
sometimes placed his hands upon ins chest and below it to express 
pimissibilltv of such a posture \J1ayu1hM Ii 1-jawaz]. 

Placing the bands beneath the navel csdii'ints a greater amount of 
inspect and humility, and just as many postures ol prayer for a male 
differ from that of a female, the method ol positioning the hands 
il-.ii differs between them. 

«9 



Reciting Behind the Imam 



Wiirtheh or not onl' shoumi sMll- Siifai al-Fatiha behind the 
/iii/im hits been it lopit ol great tomroversy and dispute since early 
limes. The controversy is noi jusi legardiug whieii is superior and more 
virtuous, but rather ii is a debaietoiieemiii!; I lit- aerual permissibility 
nl reciting Sural al-huiha iviien praviuy Ivhind ihe imam. For this 
icason, it holds a very imponaiu position anion!; die various issues of 
prayer, and scholars have v.rirun lengihv iii Hussions on the subject. 
'litis issue differs from thai of mf al-yadayu, which is only abotu 
determining whether or not it is mote supetior to raise the hands at 
I lie rime of rukti. The issue of qini,i khidfni-iiihim or "reciting behind 
i he imam" is far more serious. It is about whether ihe recitation is 
irttjib |necessary] or totally forbidden. 

Ihe toll owing study deals iviili ihe verses and hadithson this issue, 
and the rulings ol reusing faiiha for ihe ■luiqiaAi or "one following 
an iiiiniii"\n the siieiu i>/m : | and audible \j/il>ri\ prayers. 

The Various Opinions 

Firstly, there is no dhictviuv ol opinion loiKciiiing whether or not 
ihe imam or the person pinying b\ him-ell \;inii/jiirid\ have to recite 
Sin-.it nl-Fatiha. All si hoLus a;;reo ih.ai if is obligatory on both of rhem 
10 recite Su rat al-h'aiilia. 'I hoy also agree lhai ihe muqtadi is exempred 
horn ictiling anvilihtg beyond Sural ;il Taliha, whereas the imam 



and the munfitridhwt to tedte at lost a few short verses or a small 
chapter in the first two rak'm limits! of the /,W [obi igatory] prayer 
and in all mite of aon-fard prayers. 

"Ihe difference is regarding whether or not the nmqtadi should 
recite Sural al- katiha when praying behind the imnm. 

Imam Malik and Imam Ahmad are of die view thai the follower 
is nui required to recite Sural af-f'atiha in the audible prayer, but 
is rcepiircd to do so in the si I cm prayers. Imam Malik has said it is 
nrule-.il a i tie '.nii-hTii/i] for I he follower to recite in the audible prayers. 
(/■!■?.'/.> itl-Mitiliim 2:20) 

Imam Shafi'i's popular view is rhar it is necessary for rhc follower 
to recite Sural al-kaiiha in both types oi prayers audible as well as 
.silent. ' I bis view. akliougll being I he popular one. is not necessarily 
his final o|iinio]i. A earelul -ludv ol his works reveals ill is opinion 
to be his former view, as Ibn Qudama stares in his book al-Mitvhm 
(1:601). Ihe words ol Imam Shah'i. as relayed i:i his book td-timm, 

inform us that it is not necessary for rht muqtadi to recite Sural 

al-huiha in tile aiiklible p ravers: however, it should be recited in the 

silent prayers. He writes: 

And we say thai ihe lolhmvi should mile in every prayer performed 
behind an imam in which the imam recites in a non-audible tone (Kitab 
al-Ummr.inV). 

Al-Umm is one of Imam Shafi'i's later works, as affirmed by Hafiz 

Ibn Ivaibir in bis ,d-ltid/r,;-i .-,■■<■' 'l-i/i'iriyn i io:.'y) and 'A 1 1 aula Suyuti 
in his F/iim /il'iiiniii/dlhinl. Ihis iiuliealcs that whai is understood 
Irom ul-lhiiiii is his later opinion, which in most cases is the more 

There is another group oi people who claim it is j/inl 'obligatory! 
for the miiijUtiii ro recite the katiha even in the autiible prayers. 'Ibis 
is a very isolated and unique position, since even Hawud al-Zahiri 
and Imam Ibn Taymiya were of the view that the batiha should not 
be recited in the audible prayers. 

Imam Abu Manila, Abu Vusuf, and Muhammad a: 



Raiitiig iiehii/d the hii/int 

in their opinions regard ins; this issue. 'I hey state that it is forbidden 
\haram\ (though does not mil lily the prayer) lor the follower to recite 
any portion of the Qur'.m. w-hciher ii be the Pari ha or any other verse, 
in both the silent and audible prayers behind die imam. Whatever has 
been related about I m air. Muhammad saying that ii is more preferable 
for the follower to rccirc hi the silent pravers is a weak report. Ibn 
al-Humam states this opinion to he erroneously attributed to Imam 
Muhammad. He says, 

'Ihe truth is thai I main \h 1 1 l.i nun. id's opinion is the same as that of" Imam 
Abu 1 [anila and imam Abu Yusuf. Imam Muhammad lias dearly slated 
his view to be the same as that of Imam Abu Hanifa and Abu Yusufii. 
his Muuiatta and Kiuib a! Ailuir t/vih ,d- Midhim 1:10). 

A few points are derived from the above review of opinions con- 
cerning the recital of the muqmdi: 
(i) No Imam considers the reciting oi kaiiha ro he. fa yd, or necessary, 

for him in the audible prayers. 

(7.) Some say ii is necessary lor him only in the silent prayers. 
I j) Ihe opinion ot the I I an all m boo) i. ■.hi-.plc. »\e\ that is no recita- 
tion should be undertake:; In the loilowcr. as his imam's recitation 
issumcienrforhim. 

Now we will look ai the various verses and hadiths on this issue, 
and determine ihe closeness of" the llanafi opinion to the Holy 



The Holy Quran on This Issue 

. Allah gj says in the Quran, 
"So, when the Qur'au is recited, listen to ii. and remain silent, that you 
may receive mercy" [i.e. during die compulsory congregational prayers 
when the imam is reciting] («£Qw$s 7:104). 



Reciting Behind the Imam 
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Imam Ahmad has reported a 

for [he muiitadi when the mm 
23-269). 

Ii is reported in al-Mughni that Imam Ahmad explicitly said: 

We have never heard any Muslim scholar state that it's follower observes 
silence when [lis imam recites aloud, his prayer will not be valid. He 
further stales. '"I his was |the practice of| the .Messenger of Allah ■-;■, the 
Companions [Safatba], and the Followers [m?m]. This is [the opinion 
of] Malik from Hijaz, lhawri from Iraq, Awia'i from Syria, and Layth 
from Egypt. None of them have said that a mw/W/iprayer will be invalid 
if he does nor recite while his imam is reciting" {al-Mughni t:So2). 

Both Ibn Jarir and [bn Abi Haiim in their commentaries [lafaiir], 

iliid Imam Bayhaqi in his Kil/sb al-qira'a have related a hadith from 

i hi- gteai Cicgctc Mujahid: 

Ibis verse was revealed concerning some Companions of the Messenger 
9t reciting behind the imam. 

Although this report is mursal (i.e. one in which a Follower reports 
directly from the Messenger ~& without mentioning a Companion 
in between), it will still stand .is strong evidence since ii is reported 
b> Mujahid, who is known as one of the greatest exegeres of the 
Holy Quran [a'lam al-nas hi 'l-tafiir\. Hence, his mursal reports are 
IK eepted by the scholars. 

Ibn Jarir al-Tabari relates another hadith from Vasir ibn Jabir 
1 eluding Ibn Mas'ttd *: 

Ibn MasW*. was pcrihrmini; prayer when he heard a few people reciting 
with the imam. Upon compiling his prayer he remarked, "Has the time 
not come for you to understand? H:is die rime nor conic for you to realize 
ihai when the Qur'aii is being recited, y.111 nun-, listen to it attentively 
nid remain silent just as Allah has ordered you to?" (Via al-sunan 4:43, 
iafsir al-Tabari 11:378) 

I lei ice, all the aforcmenrioned points and statements jusrilv thai the 



/iirirti/}> liebind ll/e Imam 
and wajib is an obligation that is established through speculative 
proof \dalit zanni). Although it is important and necessary to fulfill 
both types of obligations, there is a difference in the ruling of one 
who does not fulfill them. For instance, neglecting afiird act in the 
iilitt-wiW render the em ire prayer invalid, whereas neglecting a wajib 
will render it deficient but not entirely invalid. A wajib act that is 
neglected can be compensated through the "prostrations of forget- 
lulncss" [sajdat al~sahw\; however, neglecting ajSWact cannot be 
compensated in this manner. There are many other rulings concern- 
ing these two types of obligations that can be found in other works 
nl' jurisprudence \fiqb\. 

TlieHanafis thus conclude that reciting any portion of the Qur'an 
in prayer is fard based on the above-mentioned verse. And based on 
die above-mentioned hadith, they conclude that rhe recital ofSurat 
,il hatiha in prayer is tvajib. In summary, the imam and the person 
praying alone have to recite Sural al-Fatiha along with some other 
YCTSes, but the muqtadi does not have to recite at all because he has 
been commanded to remain .ilfiu and because his imam's recitation 
Is sufficient for him (as will be further discussed under hadith 5). 
I. Allah g£ says. 



n Abbas & relates the 



11! !i-vil.i:iini lor diis ver: 



'lliii verse was revealed when tin- Mtisen»er ■'.!■ was still in the stage of 
discreetly inviting [nmtiiitumn\ people to Warn in Makka. He would lead 
the Companions in prayer and would reeiie alnud. When the polythe- 
ism [musbrikm] would hear his recitation, they would revile rhe Holy 
ljur'an, the One Who revealed it [Allah], and the one who co.iveyed it 
I Muhammad &].'! bus, Alhh msum-red I lis Messenger is, "And say your 
prayer neither aloud," that the polyilidst hear your recitation, "nor in 
khi low a tone," but make it so that the believers can hear you (al-Ta'liq 
,ifs,t/>ihu}&6, Sahib Muslim). 



In this verse, Allah & commanded His Prophet & to tecite loud 

iiiiiiij-li lor hi., t jimpaniuns behind him to hear, which would only be 
pn.,ihlc ii 'Jit'. IV in.i i:i cd silent dining the p raver. I lence. rhis proves 
that the muqtadi needs 10 remain jile.ni, and ili.u the recitation is the 
responsibility of the imarm only. 

The Hamths on This Issue 

i. Abu Sa'id al-Khudri -Si relares: 

Tlie Messenger & delivered a sermon in which he outlined our Way 
[Sunna] for us and taught us our prayer. Hi: instructed, "When you 
prepare for prayer, straighten yonr rows-; iliciionc of you | should become 
die JWJflW ro] lend the others in prayer. When he proclaims the r<ri£;r 
you also proclaim ir; when Ik- recites remain silent: ami when he reaches 
"ghayr al-maghduiii 'alayhha ;:;ii,i Idiiiiiii." say "iimiii," ami Allah will 
answer your prayer £&lAj& Muslim 1:174). 

2. Abu Hurayra 4- narrates that the ivies sen^r of Allah & said: 
The imam has been assigned 10 he i'lllowed \ v 'h-n he proclaims the 
lakhir you also proclaim it: when he recites remain silent; and when he 
says "stuni' Alt/tin: Umaii iiaiiiidalil >.\\ "R,ilili,ni,l iilLl 1-hamd" {Slilian 
Ah: llawud l:i;6, Smtilu al-Nasa'i 46). 

Ihcsc two liaeliilis give a belie: explanation ol verse 1 above. I hey 
clearly distinguish between the duty ol the /jh ( h« and rhc follower. 
Where rhc Messenger of Allah V- commanded the follower 10 follow 
the imam in proclaiming die takt/ir and other prayers, he did not 
command him to recite Surat al-Fariha with the imam, but rather 
insrrucrcdhim ro remain silent, 'Ihis proves that if reciting the Fatiha 
had been necessary lor the lollov.ev. the Messenger ':'■ would never 
have ordered the con nary. 1 herd ore, it becomes clear rhar the imam's 
duty is to recite and the follower's duty is 10 remain silent and 

It is also understood from hadith J that the only time the fol 
lower is permitted to say anything is when the imam re 



fiiritiiig Behind the Imam 
'l-dal/in," 'when he should say amin. 'Hie reason why the follower says 
.■■■nin — which means "O Allah,. lcecpl" is to strengthen and endorse 
the du'a' [invocation] the imam made ro Allah in the Fatiha. 

Sunt al-I : atiha begins with praises to Allah $s, then follows up 
with a du'a to Him, in which the servant humbly asks: 

Guide us (o the straight path, the path of those on whom You have 
bestowed Your grace, not jrhc p.ulif ofdiojcwlui earned Your anger, nor 
of those who went astray (/d-Qttr'an r:s-7). 

If it had been necessary for every follower to recite Surat al-Fatiha, 
they would have been ordered to say amin at the end of their own 
recitations; which is not the case since the Messenger & ordetetl it 
m he said collectively upon 1 ompletion of the imam's recital of the 

Another important point, which is derived from hadith z, is in 
die statement, "The imam lias been assigned to be followed." Here 

the Messenger & explains that the main reason for the muqtadi ro 

remain silent during the prayer is so that he can follow his imam by 
listening to bis recitation. It would be very rude for the follower to 
begin reciting on his own while the imam is reciting, as it is virtually 
impossible ro listen attentively ro someone else while absorbed in 



I. The 



hadith furthers cxplai 



exempted from reciting and how his obli 



why the muqtadi has been 
ands absolved by 






Jabir 4« narrates that whoever pr.iy behind an imam, his imam's recitation 
is sufficient lor him (a! juu-hir ,il-iiniii i:i;ij, lin'.-l mnan \.b\, Miaannaf 
Urn Al,/ Sihifba 1:377). 

I he Messenger ■'■-■■ said: 

Whoever prays behind the imam, his wmhA recitation is sufficient for him 
{'Umdal al-qari y.n ., Mum/tia Muhammad y(,. iia' al-iaiian 4:61). 

. 'the following hadith of" 'Abdullah ibn Shaddad explains rhis in 



The Messenger of Allah » led the 'Asr prayer. A person began reciting 
behind him, so the person next to him gave him ., nudge. After finishing 
his prayer the person asked, "Why did you nudge me?" The other person 
replied, "The Messenger of Allah i- was in front of you, and I did not 
approve of you reciting behind him." The Messenger <» heard [his and 
said, "Whoever has an imam, [he recitation of the imam is sufficient for 
him" [Manama Imam Mabammad ~)%. Via ,,1-nnmn 4:70), 
6. Someone asked the Messenger &: 

Messenger of Allah! Is there recitation In every prayer? The Messenger & 

said yes. Somebody from amongst the people asked! "i Does that mean] it 

is necessary;" The Messenger :-,s replied, "1 consider the imams recitation 

to be sufficient [for the mupiuSf {Majm,/- al-zawa'id t:,io). 

Tlie above hadiths have made it dear that "the imam's recitation 

is sufficient for the follower," and that the follower does not have to 

HrfM behind the imam. If he were to recite, how would he fulfill the 

obligation oflisrc.nitig and remaining silent? lbn Taymiya writes in 

his Fatawa: 

The recitation of the imam is sufficient for the muatadi. The consensus 
of Lhe Companions and the Followers proves this. The hadiths from 
which this [rule) is established are narrared without any Companion 
being omitted from the transmission [mmnadan], as well as some with 
the Companion being omitted from the transmission \mursa!aii\. The 
legal rulings \friawa] among the Followers were also that the {imams] 
recitation is sufficient. Above all, it is in total accordance with the CWan 
and Stinna (Majmu al-faiawa 23:271). 

7. The Messenger of Allah » even expressed disapproval at a person 
who recited behind him, as indicated in the following narration of 
Abu Hurayra J&: 

The Messenger » turned towards [us] after completing zsalatm which he 
had recited aloud and asked, "Did one of you recite with me!" A person 
replied, "Yes, O Messenger of Allah." The Messenger §1 remarked, "I 
was wondering why I fell as if the words of the Qur'au were being taken 
from my tongue." 



Rtriiing Hchind the Imam 
Abu Hurayra relates that when the people heard him say this, they 

discontinued recitingmhindhitiuluting the audible prayers (Sunanal- 
i'irmidhi 1:71, Muuailia Imam Malik ,;j, Siiiiau al-Nasa'i 1:146, Sunan 
Alii Dawad 1:146, Sm/aa lbn Mitja 61, Sanaa ai-liayhaqi 2:157). 



t. There is another air 






n ibn Husayn 4 



The Messenger ~S was performing the Zulir prayer when a person behind 
him began to recite "Sabbih isma rabbik af-a'la" [Stirat al-ATa], Upon 
completing his prayers, the Messenger & asked who it had been. The 
person identified himself, so the Messenger •; remarked, "I thought one 
of you was taking it (the verses] from my tongue" {Sahib Muslim 1:172, 
Vla'al-sunan 4:56), 



which 'Abdullah ibn 



'). There is yet another had ith of this n; 
Mas'ud* says, 

The Companions would recite behind the Messenger 3. [Once] he said 

to them, "You have caused me, on fusion in my icciiation of the Qur'an" 
{Majma' al-auva'id >:oo, al-jambar al-aaqi 1:162). 

Tncse haditbs ate concrete evidence thai the Messenger & was not 
too pleased with people reciting behind him. It is also clear that the 
Companions would not have been reciting wry loudly either, as that 
would constitute g toss disrespect on their behalf, which is unthinkable 
regarding the Companions. Therefore, even though they were reciting 
in subdued tones, the Messenger of Allah ■-■? admonished them, as it 
was disturbing his recitation. 

The same type of disturbance can occur if the muqtadi tecites Surat 
al-Fatihaorsome other verses with it while praying behind the imam. 
In either case, it is possible that the imam maybe led to confusion. This 
proves that the command of the Qur'an, for the muqtadi to remain 
silent, is indeed concerning both silent and audible prayets. 



The Companion; 



j Followers on This Issue 



Allama 'Ayni writes in his commentary on Sahih al-Bukhari, 'Umdat 
al-qari, that it was the opinion ol appioxiuuiclv eighty Companions 



that the muqtadi should not recite behind the imam. Some of them 
very stricdy implemented and enforced their opinion. A few of their 
reports and comments are mentioned here so as to gauge rhe serious- 



[. 'Ata' ibn Yasar enquired from Zayd ibn Thabit & regarding recita- 
tion behind the imam. He said, 

There is no recitation behind the imam (Sahib Muslim eu&. 
:. Malik reports from Nafi' chat 

Abdullah ibn 'Umar & was asked whether anything should be recited 
behind the imam. He replied, "Whenever one of you prays behind the 
imam, the recitation o I the bntim is sufficient for Mm; but when you pray 
alone, you should recite for yourself " The narrator reports that 'Abdullah 
ibn 'Umar * would not recite behind the imam (Muwatta Imam Malik 
ST, Via' ai-sunan 476). 



3. 'Ubaydttllah ibn Muqsitr 






he enquired from 'Abdullah ihn *Um»r, Zayd ibn Thabit, and Jahir ibn 
'Abdillah ,4, [concerning this issue]. They informed him that there should 
be no recitation behind the imam in any prayer (Alhar al-mnan i;ii6. 



4, In the following report, 'Abdullah ibn Mas'ud <tft expresses great 
disapproval at reciting behind the imam. He says. 

Would that the mouth of the person reciting behind the imam be filled 

with dust (Athar ai-smmti t:no. Via ai-sunan 4:81). 



. Abu 



:t[1(>i:m 
iked Abdullah ibn Abbas A., "Should I recite when the ft 



(■>. Ibn 'Abbas * narrates from the Messenger ffll that the 

of the imam is sufficient for the muqtadi, whether he recites silently 

or aloud {Daraqutni 1:331, VU ai-sunan 4:81). 

7- Musa ibn 'Uqba reports that the Messenger of Allah 3>, Abu Bakr, 



Reciting Behind the hiiiim 
'Umar, and 'Uthman ■:> would forbid [people fromj redtinp behind 
the imam('Umdatal-qariy67 U, Via' 'ai-sunan 4:84) . 
8. Musa ibn Sa'd ihn /.ayd ibn Thabil narrates from his prandfinlicv 
|/,ayd bin Thabit*,]: 



Whoever recites behind the imam, ihcre is no prayer for hii 
imam Muhammad 100, 1'la' al-sunan 4:87] . 


n {Muwaita 


Ibrahim al-Nakh'ay states: 




The first thing the people innovated in religion] was rccita 
rhe imam — the Companions did mn reciie behind the ima< 


cion behind 
-Ufawhar 



is further .strengthened by the following o 



I lie first person to recite beliiml tin.- nunm was j person accused lol'in 
i;tt ion I [M'/ii:,!!!,: !i-,i,i»i MuhtliuiHitd 11-0, Via ' ai-sunan 4:89], 

1. Muhammad ibn Sirin iniorms us; 



.'.. 'Abdullah ihn /.ayd ihn Aslam reports from his father thai 

ten Companions of tlie Messenger .■isiroii i ;iv prohibited reciting behind 
the imam: Abu Bakr al-Siddiq, 'Umar al-Kmiq, 'Uthman ibn Man, Ali 
ibn AbiT'alib, Abd al-Rahman ibn 'Awf, Sa'd ibn Abi Waqqas, Abdullah 
ibn Mas'ud, Zayd ibn Thabit, Abdullah ibn 'Umat, and 'Abdullah ibn 
Abbas & (Qatiid al-azhar !; 4 2 U). 

1. 'Ali ibn AbiTalib* said: 

Whoever recites behind the imam, his ptayer is not valid, 

ind in another narration he said: 



al-m 



) such a person has deviated fro 
■..MmannaflbnAbiSh 



. the natural path \Jitm] (iti-Jiiti 



I desire thai a burning ember be placed in the mourn of one who retires 
behind the imam (bimanual 'AIM ,;/ llmnij *:nN. Mmannaf Ibn Abi 
Shayba z-.y/S). 

15. A similar siaiemtni 1 1:1- been related irom ' Ulnar 4w 

Would that there be a stone in the mouth of one who recites behind the 
imam (MutannafAbd al-Razzaq mt&). 

It become? very clear I mm ihe above reports ih;u vbe Hanafis aie 
1 it j 1 isolated iii ihtii- posiiion. since it was ills- view nl many of the 
Companions and followers. 



Otiiilr Reasons f- 



r Reciting Behind the Imam 



f 1) "flit imam has been ordered to recite aloud in the audible prayers 

mi llial lilt followers tan listen to him. In order lor thai so happen. 

lliev have to remain silent. If the follower is commanded to recite 

as well, he will not be able to concentrate on his imam's recitation. 

This in turn would mean that rhc imam lias been ordered to recite 

aloud to a congregation which does not ne 

his recitation. It is quite clear that the Short, 

such a practice. 

(2) As mentioned earlier, pari ol Murai alTariba 1 

■in vocal ion! lor guidance 10 Allah; ami a' I those who retile this sura 

I, h apt I'l] make the duel" lor then 1 -elves. In the ease of lire follower, 

his thi'il'vi made by the imaiu since ihe Duma's rti.il. 11 ion is sufficient 

for the entire congregation. 

In a typical everyday situation, a itroup of people who intend to 
suimm a proposal or make a rei|uesl 10 someone of aiilhorily, would 
n uriii;! Ilv 1101 do so 011 an individual ha -is; ra-.her. ihtv would appoint 
someone so rtprtstul I htm. Hit rtprtstniaiivc would shtn act in she 
inserts 1 ol I he ''.roup anil would 1:0 so ivilhout any iiuiTiercncc from 
oilier i'/min memlvs. Anyone who does i;oi adhere 10 rfiis arrangc- 
nitiii would bt frowned upon. 



Reciting Behind the Imam 
The same is sht situation with she imam in prayer. He beseeches 
\llah >J. on behalf of iht v. holt tougrtgation, while they Stand by 
in an orderly manner listening to him. Once he completes his du'd, 
siiey endorse it by proclaiming amin, just as the aforementioned 
group would do so with their signatures. Hence, the hadsths clarify 
this by stating that the recitation of the imam is sufficient for all the 
members ol the congregation. 

(i) If a person arrives laic for the 1 oiii;:t:'.aiional prayer and finds the 
imam in the bowing posture \rnkn'' . shetorrtci procedure for him to 
follow would be to first raise his hands and say "Aliahu akbar" [takbir] 
while standing; and then to join the imam in ruku. Although this 
musalli has missed the standing posture \qiyam\, he is still considered 
so have acquired shas whole mk'a wish [he imam, and she re fore does 
nor have to make up that rak'a later on. 

Everyone agrees that if the person did not say the takbir while 
Mantling, lint wetii directly into she bowing posture instead, his 
ntk'a is not valid since he has missed the takbir and the standing 
posture. However, 110 scholar has staled rhas his reik'a will lie invalid 
because he was not able to recite the Fatiha. This not only proves 
thatSurat al-Fatiha is run /Won she muquidi, as she opening takbir 
and standing posture are; but it also proves that his imam's recitation 
is sufficient for him. 

(.|) "When the imam makes a mistake in his prayer, the whole con- 
gregation is obligated to perform iht '"prostrations of forget fulness" 
I injitd al-sahui\ with him; and when he recites a " vei.se of p rostrarion" 
\ayat al-iajda\, the whole tongivgai ion is also obliged to perform the 
prostration of Quran recital" {>,ij/lai M-iiliwa' wish him, even if the 
imam recited it silently. Likewise, a single barrier [sutra] in front of 
1 he imam is sufficient for the whole congregation. In light of these 
1 (immortalities, would it be a stretch of she imagination to take die 
is being sufficient for the entire congregation? 



Analyzing the Seemingly Contradictory Hadiths 

There are a number ofh.ulir.hs, authentic as well as weak, which 
apparently contradict the verses and hadiths that were mentioned 
earlier in this chapter. "Ihcsc seemingly commJictoiy hadiths have 
been used to establish [he claim thai it is obligatory to recite behind 
the imam. However, in reality, there is no contradiction between these 
hidhhs and [hose previously mentioned proof texts, as the scholars 
have reconciled the apparent conrradicrinns between them and have 
h rough i heir meanings 10 be iii complete harmony with one another. 
We will now take a look at some of these hadiths. 



. 'Ubada ibn aUSan 



:s rhar the Messenger '■; 



Inere is no prayer ihi ihe one who dot", not recisr .Sural al-Fatiha and 
[some] mote [verses] (Sahib Muslim). 

Ihi.s badilh has been cl.i-sihcd us rigonnis'v .mi he:! i it aud \fnhih\ and 
is normally presented as evidence lor [he recitarion of Sural al-Fatiha 
being jSorfon the muqiadi. It seems to be in apparent conflict with the 
! I.uuifi opinion. 1 low-ever. 1 he scholars have provided many explana- 
tions to remove the conflict between it and the previously quoted 
proof texts of the Hanaiis. 'Hie following ire some explanations which 
should assist in understanding the line implications of the hadir.li: 
(a) The imam and rbe mnqUidi are both obligated to recite Surar 
al-Fatiha according to this hadith, as it seems to entail a general com- 
mand that also includes i lie muijiiuli. I be I Ian alls do not reject this, 
but instead state that the obligation upon the lollower to recite the 
Fatiha will be fulfilled through his imams recitation. This is because 
the Messenger .'* has said tint the imam's rccitarion is suibcien! for 
tlie muqiadi. 



Railing Behind the Imam 
(h) "Ibis hadith will lit: imerpreied as concerning the imam and the 
person praying by himself only and will not relate to the follower, 
since lie has been commanded in the Holy Quran to remain silent 
and listen. Hence, ibe follower is excluded from the obligation of 
rhis hadith. 

(c) There are rigorously authenticated h.uliilis (as presented above) 
[hat totally prohibit the follower from reciting behind the imam. 
Hence, in purview of those hadiths, he is exempt from the obligation 
of this hadith, and it becomes clear that ibis hadith is actually directed 
.11 the imitiii and ihe person ;i raving hv himself only. 

(d) "Hie first narration only mentions .Sur.it ai Fatiha as being neces- 
sary; whereas the second narration also includes the word "fasa'idan" 
which means "and more." What is difficult to understand here is that 
even though the second narration mentions both the Surat al-Fatiha 
and "some more verses' as being necessary, only reciting the Fatiha 
hits been considered to ktfard and not reciting anything beyond it. 
Hence, whatever- explanation is offered for not considering the extra 
verses as being equally obligatory upon the follower, will also be our 
explanation for not making even ihe Fatiha obligatory upon him. The 
only difference will be that we would have considered the full hadirh 
by declaring the same ruling for both Surat al-Fatiha and the extra 
verses — that they are both absolved by the imam's recitation — and 
according to rhe other view, only one half of the hadith would have 
been considered (i.e. by making only the recital of the Fatiha neces- 
sity and not the cxrri verses). 

On the other hand, if rhe explanation is ihar the imam's recitation 
of the extra verses is sufficient for the follower, as is sometimes sug- 
gested by the proponents of the other view, then that is exactly what 
i he Hanafis state about the Fatiha also. 

(e) The obligation of .Surat al-Fatiha, as understood from this hadith, 
is not directed at ihe mnqU/di but rather is directed at the imam 
and the person praying alone only. Imam lirniidlii has narrated the 



>f Jabir ■-!:. with a r;-lLihL 
Whoever performed a mltii in which lie did not incite Suiat al-Fatiha, it 
is as though he has nor. per fo mud ii, unless he was I praying] behind the 

This clearly proves that the command in the above hadith is not for 

tholollowir. InBin I irmitlhi further mentions the cTimn-.enrsol- Imam 
Ahmad concerning die above sr 



'lliis [ I jliir ■■■:.. | is a Companion of the Messenger -i- who has interpreted 
rin statement of i lie Messenger ■'-•-, '"I here is no pi aver for the one who 
did not recite Sural al-! ; atiha," ro mean iliar this is rhe case only when 
the person is praying by himself [I'hi nl-iiimn 475). 

Wua.sk: Who can explain ilie meaning of a li.uiith better than a close 

I aim pan ion o: the Messenger oi Allah i$£? 

2. 'Ubada ibn al-Samit 4a narrates: 

We were performing tin: bait prayer behind the Messenger oi Allah ii-. 
He began reciting bin cxperi. -need dilhculty in doing so. Upon finishing 
he said, "Perhaps you were itching behind your /i«,™r'"Wc replied, "Yes, 
O Messenger of Allah." So he said, "Do 1101 recite anything besides Surat 
al-Fatiha, for there is no prayer flu die one who tines not recite it." 

Imam Abu Dawud, Tirmidhi, and Nasa'i have Lransniittcel similar 

reports to this one in their Susians. A narration from Sunan Abi 



'Ibe Messenger of Allah :-i exclaimed, "I was wondering why the words of 
theQur'an were being taken from n iv tongue. Do not recite any portion 
of the Quran while lam reciting aloud, except Sural al-Fatiha" {Mahkat 
at-Masabih 1.-81 from Sunan Abi Dawud, at-Tirmidhi, al-Nasdi). 

In another narration from Sint/ai id-Tiiinidhi. 'Ubada ibn al-Samit 

Tlie Messenger of Allah "■■ performed the Fair prayer but experienced dif- 
ficulty in reciting, so upon hni.hinglie remarket!, "I noticed you reciting 
behind your ™rm.'"W t said, "Yes, by Allah." So he instructed, "Do not 
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recire anything besidi 

is no prayer for the 01 

I be apparent wording oi the above 
rates that a mmj-adi i.. obligated to recite Surat al-bariha. 'I he scholars 
bare mentioned a number of reasons why lllisbatblb cannot betaken 
lot its literal meaning. They have either interpreted it in light of the 
above mentioned ludilhs. or tbev have complerelv « aived it due to 
its weakness. Some of these interpretations arc presented below. 

(a) First, present in the chain \iaind of this hadidi is a Muhammad 
ibn Ishaq. Although some have called him a trustworthy narrator, most 
hadith scholars have criticized him in very harsh teims. Sulayman 
al-Taymi and Hisham have called him a "flagrant liar" [j&dfldbab], 
and Imam Malik has labelled Kin-, a "flagrant liar from .1111111:1; ilie 
llagratti liars" \d,ijjiil.tni nii.il ai-daj,yila}. Ibn Zahir, Wabb ibn Kb. did. 
larir ibn 'Abd al-blamid. Daraqttmi. and others also have made grave 
si, ticmems about him.'lhefcfort, iv will be completely unfair to accept 

(b) Second, its transmission is full of confusion. Makhul sometimes 
relates the hadith from Muhammad ibn Rabi ', sometimes from Nan' 
ibn Mahmud, and somerimes from others. With regards to Na8' ibn 

Mahtrutd. hadith experts, such as Ibn Abel al-liarr, Tahawi, and Ibn 
(Judama, state that he is "unknown" [majhut\. Since thete is a mtil- 
litude of other rigorously authenticated hadirbs regarding tbrs issue, 
which are not defective in their transmission, there remains no need 
111 employ such hadiths (like the one under discussion), especially 
when it contradicts the oilier rigorously authenticated ones. 
h 1 Third, some liadith experts have classified this hadith as being 
defective IW/«/| since its transmission has been said to have only 
reached 'Ubada ibn al-Samit -,> \mawquf\ and not the Messenger of 
Allah & [marfu\. Ibn Taymiya explains in more detail: 



judged it to be weak. A discussion on its weaknesses has already been 
detailed ai another place [in tilt bonk], where it was clarified that the 
actual aurhenricaied \mhih\ narration ofthe Messenger of Allah & (in 
this rcgaid] is, "There is no prayer without the Umm al-Qur'an." This 
hadiili has been transmitted by Im.nii Uuktiari and Muslim in their col- 
lections [Sahihayn], and Zuliri has related it from 'Ubada 4o through 
Muhammad ibn Rabf. As lor this hadiib, some narrators of Sham [the 
Levant] have erred in its transmission, '[lie reality of" this is that 'Ubada 
ibn al-Samit >& was the Imam of Bayr al-Maqdis [Jerusalem] when he 
related thishadith. 'I hey confused bis narration, which was meant to end 
with him \nuiwqttj\. as having hcen rclaied directly from the Messenger 
i)- \matjh"\" (•.ninth iit-'firmitUli f.Jt) 

Menu:, this ludiih is inadmissible as evidence as it is not a direct 
report from the Messenger of Allah $6. 

(d) Fourth, if we were for a moment ro accept the hadith as rigorously 
authenticated and unblemished, even then, statements like, "Perhaps 
you wete reciting behind vour imam. " indicate thai die Messenger 
'&■ had not instructed them to recite anything. He would not have 
asked such a tin est ton otherwise, 
3. Abu Hurayra 4» narrates 

that the Messenger ■■ .said: "Whoever performs a prayer in which he 
does not recite die Umm jl-Qijr'an. his prayer is incomplete and deficient," 
A narrator ofthe had i tli ernjmrcd from Abu Hurayiai-., "I am sometimes 
behind the imam [so what am I to do]?" Abu Hutayra ■£> insttuctcd, 
"Recite it in your mind" \fi nafiik] {Majmu' d-fatawa 23:187). 

If we look at this narration carefully, we find that it actually consists 
of two segments: the first is the portion in which Allah's Messenger SS 

himscll emphasizes the importance of Sur.ir .al-Fatiha (hence, mnrfii); 
and the second is a statement of Abu Hurayra 4s (hence, inawqnf) 
and not of Allah's Messenger ~s. It i> from the second segment that 
some attempt to attribute the obligation of reciting Sural al-Fatiha 
to the rnnqwdi, by taking it to mean, "recite it yourself," and not 



fiiviiin" lichiuct she Imam 
Since the first segment of this narration is quite similar ro the first 
hadith analyzed in this section, the explanations mentioned [here will 
also be in effect here, lire conclusion is: " I he recitation ofthe imam is 
sufficient for the follower," and hence, the follower will automatically 
have his obligation of reciting Sural al-baciha fulfilled by his imam. 
The second segment of the hadith is explained as follows: 

(a) It is a mati^M/narration, which in this case is a statement of Abu 
Hurayra 4%, not related directly from the Messenger &. Since the 
second porrion (if taken as some interpret it) also contradicts many 
other rigorously authenticated b.iditlts that are narrated directly from 
the Messenger 3k \marfti\ it cannot be used as evidence. 

(b) As mentioned earlier, the Hanafis have taken rhe words, "iqra'ha 
[/ 'liijalf. in the narration 10 mean: "recite it in your mind and pon- 
der over it, and do riot utter it with your tongue." No doubt, if the 
tnuqudi concentrates on his imams recitation, he would be fulfilling 
this requirement The Hanafis haw not interpreted these words to 
mean that the muqtndi is obligated ro recite Surat al-Fatiha, 

(c) The words, "iqm'iiafiiinfiik, "could also be translated as, "Recite it 
when you are performing prayer individually."' I ho following hadith, 
which the Messenger S* narrated directly from Allah % \hadith 
i/ifdsii, contains a similar expression and supports this translation. 
Allah $£ says, 

If the servant remembers Me while he is alone \fi nafiibi\, I remember 
him similarly \fi ratfii}; tt\A if he remembers Me in a garhering, then f 

I he opposite ol being in a gathering with a group of people is being 
alone. Hence, the meaning of Abu Hurayra's statement will be, "Recite 
Surat al-Fatiha when yon arc performing pravcr alone," i.e. when not 
in congregation. 






All. 1 ! readiilig i Ik: end o! I hi;. discussion, hik can qui it easily coneludc 
tllal there is ovcrwlidining evidence in favor ol tin d hmali opinion on 
whether or not one should recite behind the imam. The understanding 
acquired from the versus ol the Holy Qur'an and the many hadkhs 
is that the rmtqtadi has two obligations to fulfill: one is to remain 
silent, and the other to listen carefully. According to the hadiths, the 
inr/nn's recitation is considered sufficient for the follower. The reci- 
tation undertaken by the imam is considered by the hadiths to be 
totally sufficient for tin: muqiadi. Since the Qur'an actually prohibits 
that any word he uttered v hilt- the ict itaiion of the Qur'an i.s taking 
place, it will be accepted as such; and the muqtadi will be required to 
maintain perfect silence, in both silent and audible prayers. 

There should now remain no doubt as to why the follower should 
remain silent when praying behind the imam, even in a silent prayer 
when he is unable to hear his imam's recitation. It has been explained 
that verse i above contains two commands: one of them being the 
observance ol silence, which relates to the silent prayers, and the other 
of listening attentively, which rehires 10 the audible prayets. 

The Hanafis have taken all of these points into consideration and 
formed an opinion that encompasses all the various aspects of the 
hadiths. Hence, it could be concluded that their opinion is probably 
the closest to the Qur'an and Sunn a. 
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'[he Issue of Amin — Explained 



Saying AMIN (pronounced aameeri) after ci 
Surat al-Fatiha holds great virtue and is a 
Allah ». The Messenger of Allah (ft state 



iipleliiu; ■ b 

ww of the 

i one hadith; 



Wlicn the imam saj s 'yi',i;i;ii-ntit»lvi:,i>i W/ayhiw a;:!,! 1-dutlhi" y.\y amin, 
because the angels say amin. Ami vvlioevcrs amin coincides with iheamin 
of the angels, all his past sins arc forgiven {Stthihul-liiikhari t:ioS). 

I here is no controversy i\ hatsoever regard in;; the virtue of saying amin 
m the complet ion of Surat al-Fatiha. All scholars are unanimous that it 
ksunnafosayamfoat that time. The difference of opinion, however, 

is icgardiug whether it should lie uttered audibly or .silently. 

it is established that the Messenger H said urn in audibly as well as 
-ilently during bis lifetime; there lore, it .should not be made an issue 
of great debate. At times, it is taken so seriously that some of those 
who choose to say it aloud criticize the practice of those who say it 
.silently by labelling them ignorant \\\v\ even deviant; and some from 
i he latter group criticize the practice of the former group as well. 

ealized that the dificiciiceof opinion is only concerning 



which method is superior, i.e. is it more virtuous to say a 

silently? Ibn al-Qayyim. explaining the nature of this is 

This issue is from among ihe valid differences of opinion 

iriitiisni slum I J he directed .11 tlmse who do it [i.e. say aw; 
m those who do not [i.e. who say it silently]. This issut 






'Ili-is. rhi.' follow in;; discussion will constitute a combined study of 
verses ol iln Holy Quran and hadirhs of the Messenger S£ that are 
iclcvani kj the issue of, iiii/n, in order to ascertain the more preferred 
procedure. As mentioned earlier, it is dearly established that rhc 
Messenger '■■ did say amin aioud as well as silcnllv. Ihe I lanalis and 
many others accept this. 

However, the question is: tor hov. Ion;; did 1 he Messenger '& say 
iimiii aloud;- Since there seems 10 he no evidence 10 esiahlish that amin 
was said aloud on a pcrmanem basis, it is necessary to take a closer 
look ai the various evidences on this issue dial have been utilized bv 
rhe different schools ofjujb. 

The Various Opinions 

Ihe 1 Lmaii opinion is that amin should be said inaudible ,tl all times 
d u tin;; ihe | a at if. i Lev uphold dial ii was said aim ul bv i he Messenger 
■■; a tew times, in order to familiarize the Companions with saying 
amni alter the hat ilia: alter which he would sav it silentlv iiisi like all 
other invocations and supplications of prayer Others state that //win 
should be -aid aloud in ail ihe audible prayers (i.e. lap, Maghrib, and 
'Isha) and silently in the silent prayers (i.e. Zuhr and 'Asr). 

'Ihe following points detail how the iiri/lm and the follower 
[muqtadfy should say amin: 

(a) All scholars agree thai rhe imam should say amin silently during 
the silent prayers. As :or the audible p ravers. I main Malik and imam 
Abu Manila are ol die opinion thai amin should be .aid silently in 
them, and another group of scholars says it should he said audibly. 
!bj Imam Malik (according to aiMuduvavjia: a) kulirii] and Imam 
Abu I lanila are ol the opinion that the follower should always say 
main silent!) in both i!ie audible and sileni p ravers. "I his is also one 
opinion of Imam Shafi'i. Another group is of the opinion thai the 



followers should say nmin audibly during the audible prayers and 
silently during the silent prayers. 

As mentioned earlier, [he dillercnec oi'opinion is only concerning 
which of the two is more virtuous. Icchnicalh speaking, saying amin 
aloud or silently is regarded by all the scholars as being a sunna act of 
the prayer and not a [anl. or integral parr of it. 

The Qur'an on This Issue 

According to the most accurate definition, amin is a verbal noun 
meaning "accept [our) prayer." Hence, it is a dud [invocation]. This 
is clearly indicated in Sura Yunus, where, after mentioning the dud 
ofMusa^AIlaligjsays, 

"Accepted is your prayer (O Musa and I brim)!" [al-Qiir'tti: io:Si) 
Allah &fr uses the dual tense in this vetse and says "da'uiatukuma," 
meaning "the prayer oi you both." .Since onlv .Musa «y is mentioned 
10 have made rhe du'n 'and no! I larim *.«■, the use of this dual tense 
has been explained as implying iliai .Musa :*-i' was making the dud 
while Harun *B was endorsing ii wilh amin. Since amin is a dud, 
Allah referred to them boih as in volsint; I Mm and said He liad accepted 
ihWu'ajofboth. 

In the "Chapter on the Imam Proclaiming Amin Aloud" \Babu 
Idhral-imiimbi l-ia'min], Imam bukhari quotes ihe words of 'Ara ihn 
AbiRabah, "Amin is a dud" (Sahib al-BiMari 1:102). Hafiz.IbnHajar 
lurther clarifies this in his commentary, where he states: 

Tlie one saying an/in is considered .1 dai \ai "invocaut"] as mentioned in 
the words of Allah, "Accepted is your prayer (O Musa and Harun)!" Musa 
■Sti was making the dud -mi Harun *±3 was saying amin, as related by 
Ibn Mardawayh through the narration of Anas -& (Path al-Ban). 

'Iluis, once ir is established that amin is a form of du'd, we must 
observe the etiquette which Allah %:■ has taught us: 
"Invoke your Lord with humility and in secret. 1 !e likes not the aggres- 
sors" {al-Qur-an 7:5;). 



F1QH AL-IMAM 

Allali Sjs commands that prayers and duitt be made to Him with 
humility, sincerity, and in silence klm!y,i\. Many examples are pro- 
vided in the Quran of how the various btivoys [mitiiyn'] of Allah 
(upon ■lit in Ik peace) would invoke 1 Mm. Allah .);;.'■ uvt speak ins; of 
[he calmness of'Zakariyya :■£■•? when he hcscechcd his Lord: 

"When he called out his Lord (Allah)— a call in secret* (al-Qxr'an 13:3). 
I lie description ill' die fit: in of el her k.nvoys is also mentioned by 
Allah ft: 

"Verily, rhey used m ha.sien in pcriorming good deeds; and rhey used 
10 call on Us with hope and lean and they used to humble themselves 
before Us" {al-Qur'an n;«o). 
At another poinl. ihcQu: an provide- a glimpse oi lire ] .ast 1 )ay when 
the Trumpet will be blown. Allah ijj says, 
"And all yokes will be humbled lor die Mom itenelkciii. and ynu shall 
bear nothing bin die low sound ol ihtii Inotstcps" (al-Quran 20:108). 

Ihis establishes thar since amin is a du'a', it should be said silently 

just like other du'as. The various Knvoys ul Allah preierred 10 make 
their invocations .silently when they would beseech the All-Hearing 
[al-Sami] and the Nigh [al-Qarif>]. 

In many hadiths, the Me— ciigcr '-'■ advised the Companions to 
invoke Allah .;.-_-■ silently. 1 le inioi:ned litem thai Allah it die Nigh and 
All 1 leafing, and that there was no need for ihem to invoke Him too 
loudly. 'therefore, since amin is also a du'a, it would be more prefer- 
able to utter it silently just as other invocations and prayers. 



The Hadiths on This Issue 

It may have been misconceived (four die above analysis ti 
Haiiah'sseem 10 have based their view on mere reasoning and a 
'therefore, in this section, we will present authcuiie hadiths K 
iv ill in! 1 ., di-pci si 1 el 1 iiiisiuiiier>taiidings and 10 provide eonetel 
of 1 he 1 la nali opinion being in una I accordance with the Sur 
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nofSamuraibnJunduband'i 
sutioned chat 



The Issue of Amin 
ran ibn Husayn -As, 



they had a conyersaiion, Muring which) Samura -ffi. related two occa- 
sions when the Messenger '* would observe a short silence [saila] [in 
prayer]— one following the initial i,i/t!>ir tmd the second when complet- 
ing teak 'i-dailin. 'Imtan ibn Husayn ■& could, not acknowledge this, so 
they wrote to Ubay ibn Ka'b *, His reply stated that Samura * has 
remembered [coireedy; {Sanaa Alii ! humid 1:11a). 



j Xiiuawi. 






Tile first silence was observed in order to recite ihe tham silently, and 
the second to say die <««/« silently. It is possible that 'imran ibn Husayn 
initially refuted Samura in regards 10 the second silence, because it 
was so brief and he did not think it wot thy of mem ion; and therefore 
acknowledged the first silence because it was lunger. It is quite cleat that 
the amin was recited during the second silence, because there was no 
other reason 10 discontinue die recitation for a brief moment at that 

.'.. Abu Hurayra ~> narrates that the Messenger of Allah & said: 
When the imam recites "glmrr ,d-m,igh,lubi '.iLiyhim mala '1-daUin," say 
amin, because the angels say it and so does the imam {Sunan al-Nami 
1:147). 

I his hadirb proves that the imam should say amin silently. The reason 
lor this is that the Messenger of Allah '.-:■■ ordered the Companions to 
say amin and informed them that the angels and the imam also say 
it. If it had been more preferable lor the imam to say it aloud, the 
Messenger & would have had no reason to inform the Companions of 
die imam's saying amin, because they would have heard it themselves. 
Since the Messenget £)■ informed them that the imam also said amin, 
it means that ami 11 was normally said in a subdued tone. 



i. Shtt'ba reports from Alqama ibn Wa'il, who E 

l.ul.er, Wa'il, that 



s Iron) bis 



with 1 he Messenger ■-.-. When die Messenger 



:-• reached "ghayv i:l-iiin«lvi:,iii aiay/.-ini aiai.t i-i/ai/iii."\ic said jjw'w and 
kept his voice subdued [Mit.<ii,irt Aiwirad. i\/rarjitiui. ai-Mitsiadrak U, 
A'i-.vi ai-taya 1:494). 

Ibis haciiih has been narrated Iroui Wail ibn Hujl ;-■ by Slilyan al- 
Thawri and Shu'ba. The two reports differ however in that Shu'ba, 
whose narration is above, rehires rhar the Messenger of Allah S- said 
rii'/hi silently: whereas St 1 Ivan relates hum W'.i il :hai the Messenger 
'■■ prolonged bis voice [uMiitL i/ilhi stiivi,ihii\ while saying amin. 

Sufyans report lias been used as evidence by those who claim that 
ria/iit Has .-aid aloud by the Messenger '■. 1 1 lev havccruiuy.cd SI hi' lias 
report ilia number ol ways and. in doing so. have a item pi eel io show 
Snlvan's report as IkIiu; [lit- superior narration. On the oilier hand, 
the I lanatis have taken Si il van's report to mean dial llu 1 iniiial "ail/ " 
tAawiii was prolonged and not <h;u the volume of die Messenger's <$• 
voice wa.s raised. "I be 1 I anail scholars have atiswclcti all die criticism 
levelled against Shu' has report and have firmly established it to be 
the more acceptable one regarding 1 his issue [sir Aiharal-snmin, l : al.b 
iil-Mitthiiii, D/irse i/r.iiidhi, etc.]. 
4. Abu Hurayra ..;■: narrates ihat the Messenger of A I Lab £* said: 

When the imam says wala '1-daUin, say amin {Sahib al-Bukbari 1:108). 

Had it been more preferable tor the follower io say amin aloud, the 
weird ins; ol this badilh s en I Id haw lead. "When, the imitm says amin. 
yon say it," as the imam'; amin would have been die signal to rhe 
follower to say amin. However, the iVl esse tiger :i- instructed them to 
say amin after ihe imam recited "main l-dnllin" since the amin was 
pronounced silently by the imam. 

There are in fact some narrations which contain the words, "When 
the imam say.s ,-««/«, you say it;" however, this is inter]) ret ed as, "When 
the lime comes lor the imam to say amin. yon say it." It is not taken 
liicrallv since lite normal practice ol the Messenger '-> wa.s 10 say 






The Issue of Amin 
The Companions and Followers on This Issue 
1. Abu Wil narrates that 'All and 'Abdullah ibn Mas'ud 4= did not 

recite bisini'llab. 11'ndbn bi'ilalt. or amin a tot id 'tin ring the prayer] 

(Majma' al-zau/a'id 1:108). 

%. Abu Wail narrates that 'Umar and Ali * would not recite bismi'llah 

or amin aloud {Via al-sunan 2:215}. 

3. Imam 'Abd ;tl-Ka//..n| in his Mitumiiai and Imam Muhammad in 

his Kitab al-Alhar have eclated that the prominent Follower [labi'i] 

Ibrahim al-Nakh'ay said: 

There arc five thins? the imam .should sav silent I v: <:ibhiuiakn 'llabitaiina 
[thana], taawwudh, bismi'l/ab, amin, and Alkhumma mbbsna lain t 
hamd (MusamisfAbd al-Razatq 2:87). 

Other Reasons for .Saving Amin Silently 
(i) We know ii is necessary [umjili] 10 recile the Quran aloud in die 
audible prayers. Ilv saying..'«i/;;aknid. someone could he misled into 
assuming char it is pari ol the Qur'an along with the Farina; whereas 
all scholars agree that rutin/ is not part ol the Qur'an. 
(2) Some scholars consider bhuii'll/il/ to be a verse of Sural al-Fatiha 
yet do nor recite it aloud during the prayer, "litis proves that invo- 
cations, like amin — which no scholar considers to be part of the 
Qur'an— should not be said aloud. 

Analyzing the Seemingly Contradictory Hadiths 

1. Wail ilm 1 hrr ■ says. 

The Messenger v rcii'.cd '[p'/ayri 1 .aapiitiriii '.-ttay/am teals l-lls Ilia "a ml 
followed it with aim a. pi"lori,L;;n: Ills vnLc .viiile s.i vint; ii \tiiadila bilia 
saivlahu] (Suntin al-Trnnidbi 1:57, Abi Daamd 1:142). 

Ibis is Stityjn's report I rum Wa'tl ibn Hup, which was previously 



FICJH AL-iMAM 

discussed. It was Staled above that the Hanafis prefer Shu'ba's report 
over Sufyan's in this issue. 

The word "madda" used in this narration literally means "he 
stretched." Hence, tin- hadith means that the Messenger 66 stretched 
the initial alif of the nmiH and prolonged it, not that he said it aloud, 
Shu'ba's version of Wa'il ihn I lujr's 4-- report (hadith 3 above), which 
suppons 1 his intcrpEcraiion. clearly mentions that she Messenger & 
subdued his voice while saying a«j». 
1. Abu Hurayracfe says, 






When 



which 



ITie version ol Siuinu Ibn Muja contains the additional phrase, "The 
nmsjiil echoed wish [he sound" iSuunii Ilm A'Uijit 1:61). 

The answer to this hadith is thai it is weak and cannot be accepted 
as evidence, as one of its narrators, Bishr ihn Rafi", has been strongly 
criticized by a number olhadith experts. Imam Bukhari states, "He 
is not consistent in his narrations:" Imam Ahmad calls him weak; 
Imam Nasa'i states, "He is nor strong;" and Ibn Hihban states, "He 
relates spurious narrations." (Mizanai-i'tidalU) 

The second point to consider here is that if the sound oftheam/n 
only teached tile first row (as the main portion of the narration 
mentions), then hov. did ihc whole niiisjitl echo will] ii (as is added 
in Urn M.iju'i version)? Had amin echoed throughout the iihujid, 
everyone would have heard il. It is not clear how one version stales 
it was heard from the first row only, while the other states it was so 
loud that the whole niinjid echoed wirh its sound. Thus, this hadith 
is self-contradictory and, as a result, cannot be accepted as evidence 
in proving that amni was said aloud permanently. 

A General Explanation and Conclusion 

There are other apparently contradicting narrations which state that 
mi,/;/ was said aloud during ihe prayer. However, many of these have 
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ll/c hsn, 


ofAmin 


bleaseviden 


e. These 


n be found 


n larger 


.at even the 


Hanafis 


aloud; how 


ver, they 



1 judged to be extremely weak and inadmi. 

■ not been discussed here hut 

works such as Athur al-sunan and Via' al-sun, 

A general answer for all such narrations i; 

accept that the Messenger of Allah ii said am 

say it was only said aloud for a short period of time and that there is 
no evidence to establish il was said aloud on a permanent basis. The 
few times the Messenger -i- said nmiii audibly was to emphasize its 
importance 10 his Companions. 'L'mar ■.,.-. did rhe same with thimu. 
lie recited it aloud lor a tew days to leach die Companions, after 
which he continued to recite it silenilv. 'I his is lurthcr confirmed by 
a report from Wa 'il ibn Htijr *, transmitted by Hafii Abu Bishr al- 
Oulabi in his Kilab al-asm/i' wa i-kuna, which srates: 



1 do not iliink the Messenger ~i said it [nmiii\ aicmd es 
{Atlnir iil-iiiiiitu •!.;. Huh id-Midhiiii i;;o-ii, I'la' ai-mna 



spin 



« Wander thedist 



11 ol tjiimil: 



If the imam recites it \<j«mn\ aloud a few times .0 teach the followers, 
there is no harm in that. 'Umar * recited lhana aloud to teach the fol- 
lowers, and Ibn 'Abbas. ■. recited Sinai alTaiilia during the funeral prayer 
to teach diem it was mm/ii. Likewise, the issue nlThe imam saying amin 
aloud is from the same cau;;oiy '/,/.-/, il-mii'ad 1:70). 

Ihn latir ;il -'Lilian states; 

Both types of reports |i.e. ;lmsc which Mate the imiiii was said aloud and 
those which state thai it was <aid silently j have been tiansmined from [lie 
Messenger is?, and both are reliable \*ifii/i] [Kill: d t-Mulhim 7iy>). 

Hence, both types of reports are authentic, but refer to different 
occasions. The narrations thai mention that the Messenger & said 
main silently, refer to the normal practice oi the Messenger %t>, and 
die others refer to the lew instances when he said amin aloud to teach 

Had it been the permanent praciice of the Messenger '?*- and the 



Companion* 10 say amin aloud, ir would surely have been narrated 
from mote than just a few Companions. There ate five prayers in a 
day. II amin were said aloud in rhtecof them, it would certainly have 
Iki.ii w iilclv repotted as such. 

Besides the narrations of Wail ibn Hujr, Abu Hurayra, and a 
few others (of which mosr are extremely weak and cannot stand as 
evidence anyway), few Companions reporred that rhe amin was said 
aloud during the ptayer. Even Wa'il himself, who was a resident of 
Yemen, visited (lie illuminated city ulTVladina just a few times, SO it 
is possible that the Messenger ■'■:-■■ said amin aloud in his presence in 
ordet to teach him. Wa'il also mentions something to this effect, as 
transmitted by Hafiz al-Dulabi: 

I do not think the Messenger '>■*■ said it [amin] aloud except to reach tis 
(Dane Tirmidbi 1:523). 

This is not the only reporr from Wa'il in this regard, Another narra- 
tion of his, mentioned in Suruni al-Nata'i, states: 



When the Messenger *& recite 
lin," he said amin. I heard hir 
sl-Nasit'i 1:147 U). 



[say ill h 



"I his indicates that he only heard the Messenger i$ say it because he 
was behind him, and not because- it was pronounced loudly. 

Hence, even rhe natrarions of Wa'il, which arc considered as strong 
evidence for those who say i/w/« aloud, are surrounded hv confusion. 
On rhe other hand, the evidence of the Hanafi school is from great 
Companions like Abdullah ibn Mas'ud, 'Umar, and 'All &, who have 
plainly repotted that one must say amin silently. 

Therefore, since it is established that amin was said silently by the 
Messenger of Allah % for the most part of his life, and that many of 
the Companions and others gave priority to this method, it is 
preferred way. 



Raising the Hands for Rukii 



SimelakTOTHl issue of ,1)11111. the question of whether or nor ro raise 
the hands anywhere in the prayer niter the opening takbir, is not as 
serious a difference of opinion as has been made out to be. Whether 
.me should raise his hands or not, before and alter the bowing \rukii\. 
is merely a dillcrciKc in ascertaining the better of two ways. Sometimes 
it is taken SO seriously thai some proponents ol raising (he hands at 
these instances, label those who do not raise thetn as ignorant, deviant, 
or guilty of reprehensible innovation. These are serious allegations. 
Likewise, the latter group has also been known !o sometimes criticize 
she former group in a similar way. 

Ir must be remembered that just as not raising the hands at any 
instance beyond the opening takbir \l,ihrima\ is derived from the 
hadiths, so is the practice ol' raising them when bowing. Hence, both 
methods are permissible according to most scholars. The only differ- 
ence is that according to some scholars, not laising the hands is more 
virtuous than raising them, whereas the others assert the contrary view. 
In rhe terminology of rhe jurists \fhaak-i'\, this issue is referred to as 
the issue of raf nl-ydr'/r;)! or "raising ol the hands." 

The following sections disuiss the hadiths and evidences pertain- 
ing ro this issue. They also seek ro demonstrate the strength of the 
I lanafi position in this issue. 



The Various Opinions 
Lei us first take a look at the different opinions regarding the raising 
of the hands at various points in [he prayer: 

(i) R;iisin« rhi: hand.s while saying the opening tiikbir—t\\ scholars 
are unanimous that the hands should be raised at [his point. 
(i) Raising die hands before bowing [ruku] and after returning from 
it— one group (who will be referred to as "group one" in this chapter) 
states that it is sunna and more virtuous to raise the hands at these 
s. Another gtoup, which includes Imam Malik and Imam 



Raising ill!- Hands jm Ruhii 






it is sunna and mote preferable 



Abu Hani fa, is of the opin 
not to raise rhc hands at thi 

(3) Raising the hands at any other point in the prayer, for instance, 
when moving into prostration \mjda] or returning to the third 
standing [<$am\-~ there is no difference of opinion regarding these 
instances. All the scholars of the Aid al-Sunna are unanimous that 
it Is no longer sunna to raise the liands at these instances, since the 
practice was abrogated. 

It should be remembered, however, that since this is not a debate 
about something being obligatory \fard\ or unlawful [bamm], the 
scholars state that ir is permissible for a person following the opin- 
ion of group one nor to raise his hands, just as it is permissible for 
a Hanafi or Maliki to raise them. However, it is preferable to follow 
the preferred practice of one's own school offiqk, since that entails 



great. 



raid. 



Sunn- History Riming the Issue 

The whole debate concerning the "raising of the hands" revolves 
around two points. The first is tegarding the differences found in 
the hadiths pertaining to this issue, and the second is regarding the 
diikivn.ies found in the practiceofrhc people of the three great cities 
of Islam during the first century a.m.— Makka, Madina, and Kufa. 



Hence, only one city from among the three great centers of Islam 
gave preference to raising the hands. The practice in rhe other cities 
was the contrary. This is very strong evidence in favor of the Hanafi 
opinion, because many of the people of Kufa must have Travelled 
to Makka but still chose not ro adopt the practice of the people of 
Makka in raising the hands. 

ImamTirmiJIii. in hi\.Suii/ai, composed two chapter:; concerning 
this Js.-iifc-: one con raining the hadiths of raising the hands, and the 
other containing the hadiths of not raising them. At the end of rhe 
first chapter, he remarks concerning the raising of the hands, "This is 
the opinion of a few \i>/i'd\ Companions." At the end of the second 
chapter, on not raising the hands, he remarks, '"Ihis is the opinion of 
more than one Companion," Die expression used ■ qitayri: waiiiilm, 
"more than one" — indicates a greater number than the term ba'd"(tvt!' 
These remarks of Imam T'irmidhi indicate rhat the practice of nor 
raising the hands was a very widespread one. 

The Difference; Found in the Narrations 

I he hadiths regarding f J ij'„;'-',:-; / f/tyii are of three types: 

CO There are those which clearly mention that the Messenger of Allah 

iW raised his bands at the time of ntkii. 

(i) There are those which mention that Messenger of Allah m never 
raised his hands except when uttering the opening takbir. 
(3) There are those which describe rhe complete prayer of rhe 
Messenger of Allah Sfc, but do not mention whether or not he raised 
his hands after the opening takbir. 

Hie hadiths ol the hist allegory stand us evidence tor group one, 
whose opinion is oi raising the hands; whereas rhe second category 
of hadiths stand as evidence for those whose opinion is not to raise 
the hands. Although the hadiths of' the first category seem to out- 
number those of the second, this does not mean anything, because 
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the hadiths of the third category could also he used in conjunction 
wirh the second as evidence for not raising the hands. The reason 
lor this ts that not mentioning something only evidences that it was 
not a popular practice. It is also very difficult to accept that while 
demonstrating the prayer of the Messenger .*?., a narrator could have 
failed to mention something as significant as raising the hands, had it 
been an important aspect of' the prayer. Hence, along with the hadiths 
of the third category, which are supplementary evidence for those of 
the second earegory, the hadiths in support of not raising the hands 
would actually outnumber those in supporr of it. 

To elaborate further, it must be understood that the Messenger's 
'it, not taising his hands is a "nonexistent" action, and people do ni 



Fork 



.if 



:.m individual returning home from the iiimjid, happened to falldow 
and hurt himself the report would state, "He fell down," since his 
filling down became an existent action (something that actually took 
place). On the other hand, if this same person arrived home without 
any accident, nobody would remark, "I Ie did not fall," since this is 
a nonexistent action. It is just another one of several hundred othet 
such incidents that did not occur. 

The case of these hadiths is similar because, since the Messenger of 
Allah '&• did not raise his hands at all, the narrators did not report it. 
Hit had been a regular practice of the Messenger yi that he failed to 
do sometimes, the narrator would certainly have mentioned it. 

Ihis can be likened to the example of a person who has a fixed time 
lor eating. If, for some reason, he failed to cat at that time, someone 
could remark that he did not eat, since eating at that time should have 
been an existent action for him but did not occur. Nobody would 
comment on his not eating at any other time, since eating at other 
times is normally a nonexistent action ior this person, and nonexistent 
actions arc normally not mentioned. 

Now, the hadiths of the third category do not mention anything 
about the raising of the hands being a habitual action of Allah's 



Messenger :». As a result, these hadiths can also lie used as evidence, 
along with those ol the second category, for i he I hutafi point of view. 
Ihis would significantly increase the number of hadiths in favor of 
the Hiiiiiifi opinion, causing them to outnumber the hadiths of the 
first category. 

Aihitha- Co in pliant ion 

Another complicating aspect of this issue is that there arc other hadiths 
which inform of the Messenger M> raising his hands at various other 
instances within the prayer, More specifically there are seven instances 
in tlic nihil where the Messenger ■■'■:■ is reported to have raised his 
hands ar one time or another: ([) at the initial hikbir; (3.) before and 
after bowing \nd-ii'\; (;) before descend ing into prostration [sajda]; 
(4) between the two prostration.. \iaji!/!\; is) wbe:i beginning the 
seeoml mk'n; (6) when beginning die thud m.k'11; !;■') in fact, some 
narrations mention that lie raised his hands ai the change of every 
new posture in the prayer. 

The opinion of group one is that one should raise his hands at the 
tusl and second instances memioncd above, while the (•pinion of 
Imam Abu Hanifa and Imam Malik is that one should raise his hands 
at the first instance only. The question that arises here is: "Why has 
group one adopted ihe first two instances only and not die others?* 
Whatever their reason is lor adopting only two instances and abandon- 
ing the rest will be the reason lor Imam Abu Hanila and Imam Malik 
adopting the first instance only and abandoning the others. 

Undoubtedly, all of the Imams have their reasons lor not classify- 
ing the raising of the hands as being siiiiim in all seven instances, in 
Spite of the hadiths which mention that the Messenger :■■> frequently 
raised his hands during saint. By the end of diis chapter, it should 
become clear why such a practice was discarded, and why the raising 
of the hands was restricted to the opening takbir only. 
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The Hadiths on Raising the Hands 
Croup one normally presents the narrations of Ibn 'Umat & and 
Malik ibnal-Huwayrith ..* as their primary sotirces of evidence, since 
both of these Companions have reported die raising of the hands 
at the time of bowing, f low-ever, both ol these Companions have 
.1 Lsi. j reported 1 hi- raising ot the band- regarding all ; 
memioncd above. ( I roup one has only accepted tho; 
the two Companions which mention that the Messenger of Allah & 
raised his hands at the opening tiiltbir and when bowing, and have 
disregarded the other narrations. 

TheHanafi scholar, did no: base their opinion on these narrations 
but on those reports whose narrators are consistent. Their primary 
source are the narrations of 'Abdullah ibn Mas'ud -i.-, who states that 
the hands were raised ,11 the initial mkbir only, and not repeated at 
tiny other time in the prayer. All reports from him explain the sanie 



U hi.i 11 ■:■/.' 11/ Ah/in 11,11! il/11 7 /null's .:■ iXa-iTistiiu/f 

Now we come to the issue ol the narrations of 'Abdullah ibn 'Umar, 
which arc normally quoted by those who claim thai the Messenger ifii 
frequently raised his hands in stiLit. Ii is well known that Imam Malik 
received many narrations from 'Abdullah ibn 'Umar &. In fact, his 
famous chain of transmission, which runs through Nafi' to 'Abdullah 
ibn 'Umar A., is known as "the golden chain" [liUilat nl-dhahitb). 
I lowever, in ibis issue. Imam Malik did not base his opinion on these 
narrations, but rather adopted the narrations ol'lbn Mas'ud *fc instead, 
and gave preference to the practice [lii'imiul] of the people of Madina, 
which was to raise the hands at the initial lakbir only, 

.Second, Ibn Abi Shayba and Imam Tahawi have related another 
liadith of Ibn 'Umar j, through Mujahid, in which there is also no 
mention of raising the hands. If this was a constant practice of the 
Messenger ft, then why is it not mentioned in this n: 



Furthermore, although there are many hadiths of Ibn 'Umar & 

R-piiiliiiL; the raising of the hands, there are many inconsistencies 
found in them. Such confusion in the reports of a narrator will not 

allow hi' n.irr.nioos m lie adopted in thi: presence ot other reports thai 
are in tire precise and consistent. hoi 1 example , in one o I'll is narrations, 
which is mentioned in ImamTahawi's Mushkil ni-uibiir. it stares that 
the hands were taised at every movement of the prayer, whereas in 
his other nattations, this is r 



The Hadiths on not Raising the Hands 

We will now pre.seni line narrations til various < lompanions, including 
(hose oi Ibn 'Umar «... which state that the Messenger '&■ raised his 
hands for the opening mkbir only. 

The Hadiths of Abdullah ibn Mas'ud^ 
E. 'Alqa ma reports that 

'Abdullah ibn Mas'ud * said: "Should I not demonstrate the prayer 
of the Messenger of Allah .3 for you?" He performed the prayer, and did 
not raise his hands except at die initial lakbir iSmmn al-'i'irmidbi 1:59, 

Sunan d-Nasai 1:161, Smm Abi Dawud tax®. 

Imam Tirmidhi Ja.-silies this hadith as sound [h,ti//n], 'Aliama ibn 
Hazm classifies it as rigorously auilu.-mic.ared \ sahib) {,// ' -Mnhalla 4:88), 
and 'Aliama Ahmad Muhammad Shakir, rejecting the criticism of 
some scholars, writes in his commentary n{' $nn,iri al-lirmidhi: 
This hadith lias but 11 authenticated by Ihn I limn and other hadith mas- 
ters \huffaz\, and whatever lias been stated about it containing defects 



h is metitioned in the itl-jitivb/ir ,il luiiji that ii 
til Sahib Muslim (/'/,/' al-sunan 3:45). 
2. 'Alqama reports that 

'Abdullah ibn Mas'ud * asked: "Should I no 
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Messenger's & prayer?" I lc stood tip and iniscd hi. hands at the outset 
and did not do so again {Siiimn al-Nasd: 1:158, V id al-sunan 3:48). 

i, 'Alqama narrates from 'Abdullah ibn Mas'ud *fe: 

The Messenger of Allah ■;'■ would raise hi. hands at the opening tnkbir, 
then would not raise ill tin as;ain [Shatb M,i\i;n 'i-alhat 124). 

I. Abdullah ibn Mas'ud ■.'.■ relates: 

1 prayed with the Messenger of Allah «, Ahn ISakv. ,\m\ 'Umar &. They 
did not raise their hand, oiipi a; the beTJnn in;;, if prayer (Nash d-raya 

Judging from the above haditlis. it ,;in be ctnicluded quite easily 
that the Messenger '-'■■ did not raise bis hands regularly during the 
course of prayer. Ibn Mas'ud, 'Ali sj,, and other Companions would 
never have narrated stub repot ts had they observed the Messenger 
of Allah &and the Caliphs )Khid:ila"\ regularly raising their hands? 

It has also been observed that all the narrations of Ihn Mas'ud g> 

are consistent in that they relate the hand. Iieiiij; raised only at the 
bes;ini]iii£> oi praver and not ,11 any other instance. 

the Hadiths of Abdullah ibn 'Umar &, 

I be following narrations oflbti 'Umar . %: speak of the hands being 

raised at the opening takbironly. 

S. Salim reports that his lather (Ibn 'Umar &) said: 

1 observed that when lite Messenger of Allah ■ would begin his prayer, 
he would raise his bands while Icvchiui; them: some say at shoulder level. 

'[hereafter, he would not raise iheni a;;ain before the bowing or after it. 
Some have added that he wook! not raise ilu-111 between die iwo prost ra- 
tions \sn}i!tf\ either" I.Sd/.'b ibn 'Aii-ana 1:90 U). 

In this narration, Ihn 'Umar ■ actually coiiiirm. that the Messenger of 
Allah did not raise his hands at die time o f riikii. Imam Humaydi, 
the shaykh [teacher] of Imam Bukhari, has also reported this very 
hadith through bis own chain, which is one of the most reliable 
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chains {Musihul nl-llmimyrli i-.i--?). It is an agreed upon fact that all 
of the hadiths of Sahib lint 'Am/na, where [his hadith is found, are 
rigorously authenticated [sahib]. 

6. Salim reports from his father that the Messenger of Allah Sft 
would raise his hands 10 shoulder level when beginning die prayer 
(al-Mudawwanatal-kubrav.-ji U). Imam Malik rejected ra 
at [hi: time ol Ixm ing due to til is hadith.. 

7. 'Abdullah ibn 'Abbas and Ibn 'Umar & report that the 
of AJIah & said: 

Ihe hands arc to be raised ai seven instances: at the beginning of prayer, 
when setting sight on the House of Allah, ai Safa, Marwa. 'Arafat, 
Muzdalifa. and when saluting rhe [black] stone {Nash al-raya 1:521). 

In this hadith, there is no mention of rhe hands being raised at the 
time of bowing [mtkii]. 

the Ihiditi's ofjrtOii- ibn Samura ■;>. 

8. Jahir ibn Samura 4b narrates: 
The Messenger of Allah 9> approached us and remarked, "Why is it that 
I see you raising your hands as 1 bough they are the tails of restive horses? 
fo:mtinca\m in payer" {Sahib Muslim l.rti.Sunaiial-Naia'iuirf.Siiiiaii 
Abi Daumd 1:150}. 

In ibis hadith, the Messenger '■:■*■ prohibits the raising of the hands 
while performing prayer. This could only mean at the time of bow- 
in;;, prostration, and the like. It cannot he considered prohibited to 
raise them when proclaiming the opening: inkbir, since the raising 
of the hands at that time is not considered ro be inside the prayer 
and, as such, does not interfere with the calmness recommended in 
the satat. 

Some scholars however assert that this hadith is regarding the 
prohibition of raising the hands while making saliim at the end of 
saint, .[his is a misconception thai has probably risen from anothet 
similar hadith regarding .«/,iw, which states: 
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Whenever we prayed with the .\ifmi!jr: of Allah ?, v.e would say. "ill- 
salamu 'ttlr.'ku.n ,;:i r.'lr.n.imiiid': ui-vihi/r.-it \1Lryh1rrn ;,;- o:h^i,i. f i::i,'i'. 
and we would gesture with .■'.11 hands towards oar sides, ihe Messenger 
& asked, "What arc you gesturing inwards wilh your hands. a- though 
they are the tails of restive horses 1 It is suiiicient tor you to leave your 
hands Oil your laps and make ulblill to your bililher ml ■.unr rijdit and 
W(Sahih Muslim i-.rtl). 

I his misconception may have occurred because ola statement in both 
narrations mentioning raising the bauds "as though 1 1 Lev va re I lie tails 
iif restive horses." This may have lead some scholars to conclude that 
Inilh narrations arc concerning one and the same incident [i.e. the 
i.iisitrg ol the hands while sas ing mi'i/ar). f low ever, il both :ia rial ions 
are analysed a:td the si renin stance- ol each investigated, it is evident. 
niiihi Allah, that both arc concerning two diiiereiil anil separate 
incidents. Some of these dilieivnees are highlighted below: 

(a) In the first hadith (jabir ibn Samura's 4.-. narration), it states 
that the Companions were engrossed in their own prayers when the 
Messenger '■? addressed them. 'I he second had it Si men: ions lhat they 
were performing, pravei belli m! Allah- Mc-scngci ; ; -. .liter which he 
addressed them. 

(I)) The first hadith states that die Messenger ■'-:' prohibited iheni 
[rum "raising their hands during prayer.'' and in the second liadith 
he prohibited diem from "gesturing to die right and left with their 
hands when making salam'' 

le) In the first hadith, the Messenger of Allah ■■ also instructed them 
in exercise calmness in prayer ailer prohibiting idem Iron! raising 
their hands, whereas in die see 01 id one he oil's- insti ncied them on 
how to properly perforin the salam. 

(d) In the first hadiiii. die Messenger :■:■ uses the words "in prayer" 
whereas salam is made at the end of prayer. This means the hadith is 
loncerning observing calmness throughout the prayer, and not just 

II the time of making salam. 



(e) If the first hadith were taken for a moment to be referring ro 
calmness during salam, it would then mean thai remaining calm 
in the prayer itself, when bowing for example, would be even more 
important. If raising of the hands during sidum is prohibited, it would 
more conclusively he prohibited ihtmirjimu die prayer. 

Ike Hadith of Abdullah ibn Abbas & 

9. 'Abdullah ibn 'Abbas & reports that the Messenger of Allah * 

Ihe hands should not he raised escepr .11 seven instances: ai the beginning 
ofprayer, when entering the Masjid al-Hararo |"rhc Sanctified Masjid"] 
and setting sight on the House of Allah, when standing on Safa, Mama, 
and when standing [ym/ift, | will, tlic pilgrims in Ararat, and at Muzdalifa 
(Nasi al-raya 1:190 U, Mnjum til- iabamni 1:389 U). 

JO. Abdullah ibn Abbas .5,. also narrates: 

The hands should not be raised except m seven instances: when beginning 
the prayer, when setting sight on the House of Allah, at Safe, Marwa, 
Arafat, Muzdalifa, and when pclring \\k j,i>naral [sioik- pillars representing 
the Satan at Minaj {M„ ilt „naj ibn Abi Slmyba v.T.yj). 

the ILm'nhi uflim-ti' ibn 'Azib^t 

11. ibn Abi Layla reports that he heard F5ara' .&, n 
people, among whom was Ka'h ibn 'Ujrav&: 

1 observed the Messenger of Allah & raise ins hands at die initial lakbir 
when beginning tin: prayer {IXmitiutni 1:293), 

It is mentioned in the Musannafni Ibn Abi Shayba that Ibn Abi 
Layla was also known not to raise his hands [except at the initial 
takbir] (1:237). 

12. Bara ibn Aiib df, narrates that 

when the Messenger of Allah 9 would begin the prayer, he would raise 
his hands up 10 his ears, [hen not do so again. 



a group uf 
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( >nc version ol this narration adds: "only once" (i.e. he would raise 
them only once), and another adds: "then he would not raise them 
again until completing the prayer" (Miiniiiitnf llni Abi Shayba 1:236, 

SunanAbi Dawud 1:109 U). 

This further clarifies that the Messenger of Allah & only raised his 
hands at the beginning ol rhe safot. hike these narrations, there are 
countless others which inform us that the hands were not regularly 
raised beyond the first lakbir. For those seeking further clarification, 
additional narrations and commentary can be found in the following 
hooks: .<W;rt/-mj«ufAllariia/.ayla'i, 2:389-416, Awjazal-mtnalik of" 
Shaykh Zakariyya Khandelwi 1:202-210, and I'la'al-sunan of Shaykh 
Zafar 'Uthmani 3:43-72. 



The Companions and Followers on This Issue 

. Aswad reports: 

1 performed prayer with 'Umar *, and he taised his hands only when 
beginning ihe prayer" ihhinmnaj Ibn Abi Shayba 1:257). 



I observed thatSlvi'hi, llntiiim al-Xakiiay, and Abu Ishaq did not raise 
their hands except at die begin ning nf the prayer 1 ' iMmaumij ibn Abi 
Shayba 1:137). 

I. Asim ibn Kuiayh reports from his father, who was a companion 

of'AliibnAbiTalib*, that 

'Ali * would raise his hands only at the initial lakbirwhen beginning 
his prayer; Thereafter, he would not raise them again at any other place 
in the prayer {.Muwiiiht h.i.tm Muhiimiuitl '.)4- Mnitiunuj 'Ibn Abi Shayba 
1:236), 

.|. Ibrahim ahNakh'ay rcporr.s ili.n 

Abdullah ibn Masud * would raise his hands at the beginning of the 
ptayer, then would not taise them again {Musamiaf Ibn Abi Shayba 



J. Mujahid reports: 

I did not see 'Umat ■ .■■ raise his hands except ;u the beginning of prayer 
{Mnniiimif I'm .Abi Sh,r;b,i 1:3.56). 

The narrators of this hadith arc those from whom Imam Bukliari has 
related in his Kitab at-tafiir [see Sahih al-Bukhari 2:725]. 
6. Imam Malik reports that 

Nairn ihn 'Abdillah al-Mujmir and Abu Ja'faral-Qari informed him that 
Abu Hurayra * would lead [hem in prayer. He would say the takbir 
every time he moved from one posture to another, and would raise his 
hands when saying tin hik'uir at -.lie begin ning of die prayer (Muu/atta 
I ma ■' 



7. Abu Ishaq reports that 

the companions of 'Abdullah ibn Mas'ud and 'Alt * would not raise 
their hands except at die beginning of" prayer. Waki' confirms that they 
[the companions] would not raise them thereafter {Musannaf Ibn Abi 
Shayba 1:231?). 

8. Isma'il reports that 

Qays would raise his bauds when tillering inio prayer, after which he 
would nor raise them [again) [Mmannaflbn Abi Shayba 1:236). 

The narrator Qays has the honor of transmuting from all ten of the 

( ,(>m;!::nii!S!s v. ho were given glad tiding- ol Paradise bv 1 1 tt Messenger 

of Allah ^ in one sitting \',ifh,rr/i mubaihsham]. 

•). It is reported from Aswad and 'Alqama that 

rhcy would raise their hands when ;v;;inning die prayer, after which they 
would not raise them again (Mmnunaf lim Ah, Shayba 1:137), 

10. Sufyan ihn Muslins a I -Juluuii reports that 

Ibn Abi Layla would raise his hands at the beginning [of prayer) when 
saying the takbir. 

11. It is reported Irotu Khayihama and Ibrahim al-Nakli'ay that they 
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would only raise their hands at the beginning of prayer (Miiiiiniii/j 
Ibn Abi Shayba 1:236). 

12. It is repotted regarding Sba'hi tls.u he would raise his hands at 
the initial takbir [only], then would not do so again (Mmannaflbn 
Mi Shayba 1:236). 

13. Abu Bakr ibn 'Ayash reports: 

I have never seen a jurist do such a thing, i.e. raising the hands at any 
point other than at the initial sakbh (Sbarh Mauni l-atbar 1:2,28), 

I lere are the likes of Abu Bakt, 'Umar, 'Alt, Ibn Mas'ud, Ibn 'Umar, 
Abu Hurayra, and many other Companions ~ . followed hv Sha'bi, 
Ibtahim al-Nakli'ay, Abu Ishaq , Q.'ys, Aswad, 'Alqama, and Ibn Abi 
1 .ayla, all from the Followers — they were reported to have not raised 
their hands except at the initial takbir. It is quite cleat thai they would 
isot have omitted the "raising ol the hands" at the time of bowing, 

had it been the regular practice of the Messenger of Allah St. 
OTHER Reasons for not Raisins the Hands 

(i) Not raising the hands beyond the opening labbiria most in con- 
formance with the Holy Qur' an. Allah $& says, 

"Successful indeed are the believers, those who bumble themselves 
[khashfiml in their prayers" (al-Quran 23:2). 

I lie word khtahu means humility and humbleness. Similarly, in 
another verse Allah igs says, 
"Stand before Allah in a devout frame of mind [qanitin]" (al-Qttran 



om these verses, it is understood that both humility and calmness 
■e required in salal. 'Use Messenger !?S prohibited the raising of the 
inds during prayer (as in hadith 8, p. 106) because it interfered with 

ce of humility and calmness in it. N'ot raising i be hatuls 
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mi fr«|LiL]ic]\- will hclii achieve- the peace, traiujuillitv. and devotion 
encouraged by Allah 3* in the Qur'an. 

f-iii ihei nid ii . according :o rhe prim iplc- ul h.uhrh ;<,:'^>/->'w/.i',/i|. 
when some hadirhs are in upparcni conrlici with others- -as in rhis 
case- -those most in conformance with the Quran "ill In. 1 regarded 
as more superior. 

!.'.) liaising the hands .11 the opening iitkliir is a i;«.'iM iiy consensus, 
.iiul raising 1 lion bcloic and after bowing is where the rliflcreticc of 
opinion Ik's. Raising die luruls hcvond these i«n instances is unani- 
inottsly viewed as nor being wi.™. Now let us determine whether the 
uikiiirM rhe time ot'descendins; into ;;.'/'«' and the tasmf'.sami'tiikbn 
lii)i,iii huDiiiLih) v. hen ret inning I rum ii, are similar in ihe opening 
tokhir or 10 rhe nd'h/i-i ;ii other instances in die prayer. 

They arc not similar 10 ihe opening i,-ihhh- lieiause rhe opening 
iiikbir is an inscgr.rl I™/'//' ol 1,7 ■'<;;, whereas she mifci-and (he fcw»ji" 
for ruku are («/», The lakl'm at all other instances in the prayer, 
however, are also sunns and the hands are nor raised when saying 
diem. Since the tskhirnnd uismi' when how'ing resemble these other 
lukl/in in the' I' he! 11 g inaii.i. ii should lollow ili.it lite hands should 
not he raised at die time ol bowing either, as they are not raised for 
ihese oilier takbirs. 

(;) Sinec there are 1 wo types of hadiths found — 1 hose which State the 
hands were raised when bowing and those whieh suite on the con- 
trary — ii is important in ft rid oui whit h practice abrogated the other. 
Whenever an abrogation \ii,ni;t.i\ occurred regarding; an v parliculat 
action of prayer, it was always regarding an action that was initially 
commanded and practised. Nones i stent praedees were not abrogarcd. 
lair instance, in rhe earlier period ol [.slam, ii was permissible to talk 
and move around during prayer, ttnib ol these actions were later 
prohibited and no longer remain valid. This is what abrogation h: 
when a practice is cancelled alter luteins; been existent. 

We cannot say thai something which was never practised to begin 



(6) 'I hose who narrated that the hands were not raised, were higher 
ranking jurists [/a^*i'| than those who iinrr.ui.-J that it whs a constant 
practice, for instance, it is well known that 'Abdullah ibn Mas'nd ■-;■■. 
was a plain jurist [hail 'Alxli.il lull ihn 'Ulnar ■:■ ; and Ilm Mas'tul's 
students, 'Alqaina and Asw-ad. were greater jurists than Nafi', who 
reported from Ibn 'Ulnar ■;:■.. Hence, according ro the principles of 
Siailiih \ii-iiii!/-l',-/t/ii'i\. the narrations of Ibn Ma.s'ud .-., . 'A I. puna, and 
Aswad on this issue are preferred over the narrations of Ibn 'Umar 
and his students, due to their stains in jurisprudence \fiqh]. 

(7) Since ibn Mas'ud ..;■ was older than Ibn 'Umar Jf,, he had more 
i.!pjH>iui:!Ji\ 10 stand in tlie first row closer to ilu- Messenger -ft, giv- 
ing him a closer view of die ivies sender's prayer. Ibn 'Umar Jfe, due 
to bis young age, would not stand in the hour rows. Hence, Ibn 
Mas'ud s ■.-.. nan alio n.i will be ugartkd .is siiimsjcr ill. 111 Ibn 'Ulnar's 
in this issue. 

Besides this, Ibn Mas 'in! ■ enjoyed a vcrv close relationship with 
1 lie Mcsscngci : : . 'All, una Dliahabi. describing the s:aius of Ibn 
Mas'ud 4fc, writes: 

'Abdullah ibn Mas'ud ■->■, die learned leader [u/-;i/i,mt nl-ntbban(\, Abu 
'Abd al-Rahman 'Abdullah ibn Ummi 'Ahd al-Hudhali; Companion and 
personal servant of" die Messenger '-■; anion;; the iiisi 10 embrace Islam; 
among rhe veterans of die kiltie of ll.nl:: among ihe expert jurists and 
teachers of thcQur'an; anion:.', ilio.se who .nine [0 convey [die words of 
the Messenger iS] very accurately: kstrcmch scrupulous in [his] narra- 
tions; and one who would admonish hi. nudenls upon dieir negligence 

in recording the exact '.c.inls [n( :lic Messenger ::'r-] |Due 10 extreme 

caution] he would narrate very little [himself].... His students would 
nor give preference io .my (aim pan ion over him.... Surely he was from 
among the leading Companions, [lie ivaicis of sacred knowledge, and 
the exemplars [«£wbs] of guidance {Tadhktmt al-huffaz). 

Imam Tahawi relates a very in fere-snug incident: 

Mughira ibn Muqsiui reports. "1 mentioned ro Ibrahim al-Nakh'ay the 
hadkh of Wail ibn Hujr ■■;■ regarding ibe Messenger of Allah S* raising 



I heard 'Alqama 



Raising the Hands /or Itni-ii' 

his hands before and aim bowing." Ibraliiui said. If Wa'il lias seen rhe 

Messenger -3 raising iiii hands mice, [hen Inn Mas' Lid Jh has seen him 
fifty rimes not raisins', litem'' i.Sh't-v Mri'mti 'l-athar). 

'Urwa ibn Mutra srated: 

When 1 entered the masjid [mosque] of Hadhrat 

ibn Wa'il narrate from his father that ihe Messenger & 

hands before and aiier die bowing pristine. I mentioned this to Ibrahim 

al-Nakh'ay, who responded angrily. "I- Wa'il ibn I Injr die only one to 

have seen the Messenger ■■•;■'' Did no: Ibn Mas'ud ■.., and his companions 

also see him?" \.\-l:i:nilia i„ii:,n lAuihimmadgif. 

(if) One other reason for not raising the hands ai the time of bowing 
is that we find all ol the various invocations ol prayer accompanied 
by a specific body [notion, hot insian ee. there is inkbir before bowing 
and tnsmi' when returning from it. and likewise, when descending 
into the prostration there is a takbir. Since there was no accompany- 
ing body motion lor die iieginning and ending id prayer, raising the 
hands was allocated for the opening i,ihhh. and rhe turning of the 
head for lasiim \siil<t;ns\. Now. il the hands are. also ro be raised at 
the time of bowing, ihen the inkiiir and ii'smi' .11 that time will be 
accompanied by two actions (i.e. bowing down and raising the hands) 
and in turn contradict the standard of having only one motion for 






Conclusion 

Ihe hadiths, which mention that the hands were raised at the time 
of bowing, do nor const it 11 te suflieienl evidence to establish that the 
raising of the hands leinuinetl a penuunctn practice of the Messenger 
'■t. Therefore, raising the hands before and after bowing cannot he 
called a sunna nmsuimin'a. or "a permanent or continuous practice 
nf the Messenger }l," due to the many authentic narrations which 
slate that the hands wete never raised alter the opening takbir. The 
practice of the rightly guided C'aliphs \Kiwlnfa' rashiJtm\ and many 



ol die prominent Companions was also 10 noi raise them, and hadith 
8 (p. 106) actually prohibits railing them. All of these points indie; 
ihuc raising the hands when bowing is a -uuim nhimiku, or "an earlier 
practice of Allah's Messenger IS which he later abandoned;" hence, 
it would be sunmi ;itid more preferable nor ro raise the hands- before 
and alier bowing. 

To expound further, the Hanafis do acknowledge that the 
Messenger ■:■ raised bis hands at i lie various installers hi the mint that 
arc outlined in the hadiths; however, ihey recognize this as a temporary 
practice. It was only at the time of the opening uikhir x\\.\\ he raised 
them regularly. Not a single narration is found from those presented 
by group one winch establishes rbar the hands were raised by the 
Messenger # on a permanent basis he! ore and after bowing. 

One narration of Ibn 'Uniar A, which is sometimes mentioned, 
ends with the words, "Thus, this remained the practice of Allah's 
Messenger & in prayer until he met with Allah ij&." This narration 
however is cither extremely weak or fabricated due to it containing 
'Isnuiibn Muhammad in its chain of narrators. I his narrator has been 
described as follows: (a) Vahya ibn Ma'in calls him a "flagrant liar 
L;u!ii/ih./b\ who fabricates hadiths: 1 ' (hi 'Uqayli states, "He narrates 



from reliable 
None of hi 



>" (Mizan al-iticUiy.(X); (c) Ibn 'Adi 
free from defect" {Mizan ai-i'tidd 



It also contains another narrator, 'Abd a!-Rahman ibn Quraysh, 

who has also been criticized and called a fabricator {Miznn iit-i'iuial 

Kjte), 

Hence, all the hadiihs which have been brought- forth as evidence 
by group one, only mention that the Messenger ■■•■ raised his hands 
at the time of bowing, just as some hadiihs alsocsplain that he taised 
them at various other instances as well. None of these hadiths, however, 
State that these additional raises were a constant and lifelong practice 
of the Messenger &>. 



Sitting in Prayer: Tawarruk or Iftirash? 

Omm oti ii-.k is.si.rr-. that has become t|uite poptilai today is that of deter- 
nining ibe exai i way one should si I in ihc ciu'/Li or "si; ling post i ne" 
of prayer. The abundant treasures of hadiths outline rwo different 
methods the Messenger ol Allah ■■:■■■ used lor his silting posture. Some 
hadiihs itnlicLiit thut the Messenger ■■-■ sat in the auuturuk position, 
and other hadiths indicate that he sat in the iftirash position. Hence, 
we could gauge from this thai the Messenger of Allah Si at one time 
or another during bis blessed life sat in both of these positions. 

The tawarruk position is when a person sirs with the left postetior 
on the ground; his right foor placed vertically with toes pointing 
towards the qibht; and the left i'ooi on its side emerging from under 
die right foot. 

Slightly different is the ijiinnh position, which is to place the left 
loot on its side and to sir on It; ami 10 keep I he tight foot vertical, while 
resting on the bottom of the toes, turning rhem toward the qibht. 

The Various Opinions 

According to the Hanafis, the more superior and preferred method 
is that a person use die ift'tnish position in all sittings of the prayer. 
However, though it is not the preferred method, it would be 



Cated [sahib] hadiths. 



permissible, iii light "I rigorously ai 
sif in rhe tawamik position as well. 

Another group of scholars stares (hut it is more preferable for a 
person 10 u.sc die tiiwnrruk position in nil ihe sitting ol the prayer. A 
third group states it is mote preTerablc id use the ifiimsh position in 
the first sitting and ltin>iimik\n (he "final" one. This means that while 
performing :i i wo rnk'ii sitliH widi one .siuiny .11 the end, a person will 
use the tawarruk position in thai .sitting, since i( is (he "final" one. 
The view of (he fourth group is .liglnlv dillcreiit from this, in tha( a 
person will 11.se the ifiiniih position in the "first" silting til every prayer 
ami l,iwiiniik\\\ die second. 'Ibis means that a person performing a 
two nik\i prayer with imlv one silling, will sii in the iiiimih position 
for thai sitting, since ir is (he "first" one; and if rhe salat is a three 
or lour nihil one, then lie will sii in the ifiiniih position for (he first 
siiiitig and nii'.'iirruk in die second silting. 

'Hie difference ol opinion on 1 his is..uc. however, is not a very serious 
one, as it is about deierniinint; which of the (wo 
sible actions is more preferable, Hie following so 
the reasons why die Hanaii school has given prelert 
position, and it will also seek to clarify precisely ^s 
Messenger ■- used unoarruk. 

The Hadiths on IfHRaw 

Ihe Harlan's srare that the Messenger 81, for the greater part of his 

life, sal ill ihe ifiimsh position for all silling, of his prayer, and Imam 
Tirmidlii has stated ir to he the practice ol the majority of scholars. 
As for the few times the Messenger '■> did do Mwamtk—as some 
narrations state- -it was either due lo his weakness and not being 
able (O sl( in ifiimsh in the littler part of his life, or it was merely to 
inform die Companions of its permissibility [biiyiimis; ii l-jnwaz[.Th.C 
following hadiths mention die Messenger's '■■. use ol ifiimsh while 
.sitting in the salat. 



valid and permis- 



.0 die ifiimsh 



The Messenger of Allah '■= would spread his left foot and keep die tight 
one standing {Sahi/i Muslim 1:195), 

1. 'Abdullah ibn 'Umar .3, states in his narration: 

It is a sunns of prayer dim von keep lour iii;lit toot standing and fold 
the Left one (Sabih al-liukbari 1:114). 

The following hadiths will further clarify the posture illustrated in 
the above two narrations. 



among die siiimau of prayer is 1I1.11 you Iteco the riy.lii loot Handing widi 
die toes pointed towards the ifiiiln. and [that you| .sit 011 die left foot 
{Sii -11,111 nl-Niisa'i 1:173). 

4, Wa'il ibn Hujr -5* said, 

I came to Madina to observe the Messenger of Allah's S prayer. When he 

sat fur iiiihdhhuit. he spread lib left foot and kepi die light one standing 
(SMmnal-TirmiAhiv^). 

Imam Tirmidlii reports this to be a rigorously authenticated [sahib] 
liadi(h,and (hen states that this was die practice of ihe majority of the 
learned scholars and is the view of Sufyan al-Thawri, Ibn al-Mubarak, 
and the people of Kufa. 

All of these hadiihs speak ol die ifiiniih position being generally 
used by (he Messenger jft, and do nor imply that he sat in any o (her 
position. This means it was a common practice for him to sit in the 
ifiimsh position. One objection raised here by the second group 
(mentioned above) is thin these hadiths only refer (o (he sitting 
posture of (he first sitting and not the second. Hence, according to 
diem, a person should only sii in ifiimsh in ihe first sitting and use 
utwmruk'va die second .silting. 'Ibis objection however is not a valid 
one. because o! Wa'il ibn Hujr's ->. above statement; 

I came to .Yladina .i-spetiallyl ui observe die Messenger'* prayer. 



"I his means lhar his main purpose ol visiting the Messenger ol All;ili 3 
was hi observe how Ik- prayed. So, for Wail ilm 1 lujr ..-■ to spc-cilieally 
mention ifiimsh as the only sirring posture used by the Messenger 
&, and nor mention any other sitting method, informs us that this 
( jni!|>;mii>]i oulv observed iIil' Mosnii;;'! ■ using ijiintsh in all the 
sluing oi [lie prayer. 
5. Abu Humayd al-Sa'tdi said, 



when he |ihc Mess 
d thu right C 



:r &) sat for t 



(Slmr!, Maaui i-utkar 1:160). 



Aim I liniiavd lias related this hadith in a unally general ci 
well, and does run mention whether or noi i his posnirt is 1 
to the first sirring only. 



When he |rhc Messenger ;s| sat lor tushahlutil lie spread his left foor 
and sat on it, then began in supplicate raising his index finger (Shark 

Mit'iiui 7 .///wr 1:259). 

This hadith describes the Messenger > : ro lit sirring in iftirmh while 
making the supplication alter UifUMiiui I herd ore, since ii is quite 
obvious thar the supplication \i!n'it'\ is usually made in the final sit- 
ting of die prayer, ii Iras also been concluded from ihis hadith that 
the Messenger &, used ifiirash in the final sitting. 

7. Ibrahim narrates that 

when [tic Messenger "n- would sir during Iris prayer, lie would spread his 
left foot, until the above surface of 1 lie foor had become dark [through 
sitting constantly in ihis position 1 (Sintiiii Abi Dauaut). 

8. Samura •fesaid. 

The Messenger ■%■ forbade silting on the ground with the knees drawn 
up \iqd\ and tawarruk (Smuin at-Rayhatji. al-Mmtadmk). 



Tawarruk or tftiwli 

From all of the above hadiths, we can infer that the Messenger of 
Allah &. mostly sar irr die ifiriitjj position, which clearly indicates that 
it is surma and therefore the prtlerreil posture tor sitting. 

Some scholars have stated one other reason for the preference of 
iftirmh over tawarruk. "I hey say iftinah is diglnly more difficult than 
tawarruk, and the more difficult a form of worship is rhe more reward 
it entails. 'A'isha .*, relares thai die Messenger of Allah if. said. 



1 proportion to the hardship |you undertake] [Sahib at 



The reward is 
Bukhari, Muslim). 

It was mentioned at the beginning of this chapter that accord- 
ing to some narrations, the Messenger ;'* also sat in tawarruk. The 
following section deals with the hadiths on tawarruk and provides 
insight into the reasons why the Messenger i» sometimes sat in this 
position, even though his usual praeric.e was of iftinisli. The ITanafi 
scholars have o Ik-red inn 11 v explanations as to why he SC 



Thh Hadiths on Tawarruk 

1. It is narrated from Yahya ibn Sa'id that 

Qasim ibn Muhammad demonstrated lor diem the method of sitting [in 

prayer]. He raised die righr foor and spread the left one, then sat with his 

left posterior [on the ground] and did nor sit on his foot. He then said, 

"Abdullah, son of 'Abdullah ibn 'Umar *, demonstrated it this way for 

me and infotmed me that his father, Ibn 'Umar &, would [also] si. in 

this fashion" (Shark Ma'am UtkwW)- 

Ihis hadith is used as evidence by rhose who claim that the Messenger 

:■'* generally sat in the laitwrrtik posit ion. m\A by it they also attempt 

to prove the superiority of this position. However, we will discover 

that their claim is weak lor a number of reasons: 

(a) Ibn 'Umar* sat in imtmiruh {.v. in the above hadith) only because 

he was experiencing some weakness in his legs and was unable to sit 



in ifih-iiih. It is reported chat he would sometimes sit in the tarabbu, 
or cross-legged, posture as well, but would forbid others from doing 
so. 'Ihe following narration of 'Abdullah ibn 'Umar & explains this 

Abdullah, son of'Abdullali ibn 'Umar*, would observe his father sirring 
cross-legged in prayer. He states, "I also |oncc] sal in that position while 1 
was still young, hui my lather forbade me saying, 'It is a sunna of prayer 
that you raise your right loot nl spread the Iclionc.' I remarked to him, 
'You sit in that position [i.e. cross-legged!,' so he replied, 'My legs do not 
support me'" {Slrarii Mti'atii 'l-ttttuir 2S7-25K, Sitl/ih at-Bukhari). 

'Ibis hadith clearly establishes that according to Ibn 'Umar Jk, the 
H/WMaiulprdcn-ed way ol sin ins; is in the iftiiwh position. Itwasonly 
due to weakness in his legs that Ibn 'Umat sh could not sit that way 
and eventually resorted to sitting in Mu>itrruks.nA,M times, in tarabbu' 
[cross-legged]. We can conclude from this that both the tarabbu' and 
uut'i'mik positions are secondary and alternative positions that are 
used only when there is difficulty with sitting in ifiirash. 
(b) Oneothet reason why this hadith is unable to stand as evidence 
against I he narrations presented by 1 lie I lanaris, is because it is a mere 
description of somebody's action [hadith J?'//]. The Hanaris, on the 
other hand, have narrations conraining verbal commands [ahadith 
ti<uviiyya\ lor ifnimh |»ec hadith 1 and 3 above]; and a v. 
according to one of the principles of hadith [mid al-hadith] 
precedence over a narration which describes only an action. 



.. Abu Ilumayd al Sa'idi ■■ 
When ,!„■ Messenger '* n 



ched the final 



This is another hadith used by those who claim that tawarruk sbouli 
be used in the final sitting, 'Ihe I lanalis have explained the implies 

lions ol this hadith as follows: 



Tawarrtik or ifiirarh 

(a) This was the posture adopted by 1 he, Messenger 3* in his final days 
when it became too difficult for him to sit in ifiirash. 'Ihe Messenger 
'-; himself mentioned in some nana! ions that he "had become heavy" 
due to advanced age. 

(b) Abu Htunayd al-Sa'idi, the narrator of ibe hadith, has also nar- 
rated On another occasion that the Messenger ol'AllahSS sat \n ifiirash 
only [if c hadith 5 above!. Hence, both of his narrations could be rec- 
onciled by stating that his first narration describes the Messenger's £f> 
regular posture, while this one highlights the Messenger's '&■ practice 
in his final years. 

(c) Another reason why the Messenger & occasionally sat in the 
lawttrruk posture could have been to display the permissibility of 

'l-jaitiaz], i.e. that it was not unlawful to sit that way. 
cans that the Messenger "-;■ used lite tawtirruk posture on a 

.a teach the Companions that it was a permissible and 
alternate w.i\ o( sitting if the need arose. 

horn the above points, we gather that the tawarruk posture was 
used by the Messenger of Allah :■* mostly in his final years, due to 
weakness in his legs which prevented him from sitting in the ifiirash 
position. If any hadith describes the Messenger <*■ as having used 
tawarruk prior to that, then it was simply to itidicate the permissibil- 
ity of it and not to indicate its preference over ifiirash or of it being 



Conclusion 

Both types ofhadirhs are to he found in the boohs of hadith, i.e. those 
of 'ifiirash and those of tawarruk. The Hanafis after studying them 
carefully have concluded that the Messenger ■■'■ sat in both of these 
positions at one time or another. They arc both permissible and a 
person has the choice ofsitting in either of the two positions during 
his prayer. However, since the Messenger ■■& used the ifiirash position 



(as the haditbj 
ent of inability; 



FIQH AL-1MAM 

for most ofhis life, and kw; 

of Ibn 'Umar ■;, <.onfirm), ii would Iil- more virtue 
to do the same am! sit in the ifi'mish position. In th< 
tin' recourse would be to sit in tawamik. 

'Hit narrations tliai nn-nrioii !,iti;initi-; do noi describe jr as being 
a permanent practice ol the .Messenger '■-"■ bi.it rather only mention 
it as being a practice "I his wlikh in did in display its permissibility 
[bayanan li 'l-juwnz;. nr thai lie resoi ted to it in the latter part of bis 
life due to bis weak no* and inability 10 -ii in i/iimsh. In this way, rhe 
Hanafis have managed 10 rctoneilc between the 1 
;ind provided mi rial >le interpretations tor them all. 



7 



The Sunna Prayer of Fajr 



UAH i& laid great emphasis on rhe sunna prayer 
of Fajr, saying, "It is more superior than the world and everything 
within it" {Sahib Muslim 1:251)- Likewise, there are a number of 
narrations from which the importance of litis sunna prayer tan be 
understood. This means that a person should ensure that it is per- 
formed prior to the ford prayer, since no sunna prayet is permissible 
until after sunrise, once the fard prayer of Fajr is performed. 

So what is one ro do if he arrives late to the masjidfat Fajr, and 
finds the congregational prayer about ro begin or already in progress? 
On the one hand, he temembers the emphasis regarding the sunna 
prayer of Fajr. yer oil theorher.be knows the hadirh of rhe Messenger 
@t stating that once the call to commence \iqama\ has been made, 
only the fard prayer should Iil' performed. Ihe Messenger of Allah 
0. said: 

Once the call to commence Ifyama] is made for rhe prayer, there is no 
pr.Lvei i-Mepi I fir Urii |>:.ivu j :i:.iKI alii/ 1 V««' Mm/in: 1:.' | •). 

"Ihe worshipper \mttsitlii\ is unsure of what to do in this situation. 
Should he hurry and perform the mmm prayer, then catch up with 
the imam for the ford prayer, or slionld he abandon rhe sunna prayer 
altogether and join in the congregation? There is a difference of 
opinion among rhe scholars on this issue. 



The Various Opinions 

One opinion is thai ii is iww;ii , y lor ihis person to immediately join 
the congregation lor (lis 1 /Wr;/ prayer, and that it is no longer permis- 
sible for him to pcrlorm [he siinim prayer (.luring ihe congregational 
fard prayer, just us is the ruling lor other prayers. 

Imam Abu Hauilu and Imam Malik arc of the opinion thai the 
person should attempt to perform Ins sunna prayer, as long as be 
thinks he tan complete it unicldv and join in the fiird prayer before 
it ends, i.e. even it be catches only the lasi silling. Ibis means that 
he must be confident ol tun missing the congregation completely, 
otherwise he should leave peri turning [lie nn/iiit and join the congre- 
gation; because, technically speaking, the cr.ngrcgational/iW prayer 
is more important. 

One point to remember, however, is that once the congregational 
find prayer begins, [\k sunna prayer should not be periornicd where 
the main congregation is in progress. It .should be pet formed outside 
the main prayer-hall {masjid) area. 

Another view of some I lanali scholars is thai ,i person should only 
attempt to perform the .mini,! prayer il he leels confident of acquir- 
ing at least one rai'a behind the imam. 'Ihis means that he must be 
certain of catching up v. iih the i 111,1 in before he .stands up from the 
bowing \rutii \ ol the second nih',i ol ihe fard. 

This difference of opinion is onlv concerning the two-mk'ais surma 
of Fajr, and there is no controversy regarding the sunna in other 
ptayers. All the scholars are unanimous that once the congregation 
for those prayers commences, no other sunna prayet is permissible, 
because although the surma prayers in them are important, they are 
not as emphasized as the sunna of Fajr. Also, if a person happens to 
miss the sutma prayer of Znhr for instance, he can make it up after 
the find, since it is not a prohibited time for it. 






. 'A'isha A, said. 
The Messenger of Allah 



ihe Sunna I'i-rirf <>/ I'l/i' 
f the Sunna Prayer on Fajr 



was not as regular in any supererogatory \nafl\ 

v ratals before Fajr {Sahih Muslim 1:151). 






Tdid not observe I lie Messenger of" All. ill ;S liiisd-n towards any snpereroga- 
tory [ruifl) prayer as last as lie would to perform the 1 wo ratals before 
T-ajr {Sahib Muslim 1:151). 

. 'A'isha & reports that the Messenger of Allah 8* said, 

The two [sutma] rak'als of Fajr are more superior ilian [he world and 
everything within ii {Sahih Muslim 1:151). 

. 'A'isha %.-. reports that the Messenger of Allah '> said regarding the 
wo \siinna\ mk'als at the break of dawn; 
They are more beloved to me ilian the entire world {Sahih Muslim 



5. Abu Hurayra ■-'. narrates that the Vlc.s.sctigci of Allah ~S said. 
Do not abandon t lie sh 1111,1 n/t',ils n( \\i\i. even if burses trample over you 
\Sti/i,m Ahi Dairwi s: iSft. Ai/rar ,1: 'iinan 1:124). 

All the above hadiths explain die significance ol jnA emphasis placed 
on the sunna prayer of Fajr. Since the sunna ntk'ati of other prayers 
are not as greatly emphasized as the sunna of Fajr, they arc treated 
differently. 

The Companions and Followers on This Issue 

'[here are also many 01 her rigorously authenticated hadiths which 
confirm that the Companions of the Messenger ?"b- would attempt 
to complete their surma prayer prior to joining the congregational 

fard prayer of Fajr il ii bad aire. ids- commenced. 



//.'(- Sauna I'nricf iii i : iij> 



I. ImamTahawi reports from Nafi': 

I wakened Ibn tlmar * for the Fajr prayer, while the prayer had already 
commenced. Hearose and performed the rwo rak'ats Diamafirst] {Sharh 

Mu'imi 1-athar \:yj%). 

'.. Aim Ishaq says, 
Abdullah ibn Abi Musa related to me from his father regarding the time 
Sa'id ibn al-'As called them. He had called Abu Musa, Htldhayfa, and 
'Abdullah ibn Mas ud * before the Fajr prayer. When they departed from 
him, the congregation had already begun, so 'Abdullah ibn Mas'ud Jh 
positioned himself behind a pillar in the masjidand performed two rak'ats 
sunns first, then joined the congregation (Sbarb Ma'ani l-athar 1:374), 

:. Abu 'Uthman al-Ansari reports: 
Abdullah ibn 'Abbas*- arrived while [lie imam was biding rhcFajr prayer. 
Since Ibn Abbas .k. had not yet performed the two rak'ats [su/ina], he 
performed them behind rhc imam [i.e. separately!, rhen joined in the 
congregation (Sharh Ma'ani 'l-athar 1^7 f). 

. Imam Tahawi has transmitted a report about Abu 'l-Darda' -fc: 
He would enter the inayiil while cm.tv1ioi.Iv would be in rows perform- 
ing the Kajr prayer. He would first perform his two rak'ats in a corner of 
the maijid, then join everyone in ibe \fard\ prayer [Sharh Ma'ani 'l-athar 



. Abu 'Uth: 
We would 



n al-Nalidi says, 
vearttir 



[be >ii<njid whuir] 'L'mai ibn al-Khattab -ft 
iwas uie imam], 1101 having performed ilie two ratals \simna] of Fajr. "Umai 
•& would have already started ihe prayer, so we would first perform out 
iwoi^'anat thcrearofrhe masjid, then join in the congrcgarion (Sharh 

Ma'ani 1 iiihnr 1:576). 



'Abdullah ibn Abi Musa 4e narrat 
h ibn Mas'ud ■& arrived whi 

pcrioimed die 



'Abdi 



le the imam was leading the Fajr 
f m [sunna] behind a pillar, as he had 

if 'Abi.! 11I liazztiq 1:444]. 



7, Haritha ibn Mudrib n; 



'Abdullah ibn Mas'ud aiu! Abu Musa .- left .Said ibn al-'As [after visiting 
him|. The congregation [for Fajrj had just begun, so Abdullah ibn Mas'ud 

Ji- performed two rn/:',ns \<in,-ii,t\< dicn joined in die prayer with everyone 
else. As for Abu Musa, lie joined in tile low |immcdialeiy| (Mnsamiaf 
ibn Abi Sbayba 1:151). 



. Abu 'l-Darda' <$ w 



aids; 



regarding the (anna ol hajr. 






Yes, by Allah! If I ever enter [the masjid] and find everyone in prayer, I 
proceed to a pillar of i he mayitl and peril pi 111 iwu mk'ais quickly; ihcn 1 
join the congregation and perform my 1'a.jr Willi ihem (Musttnnaf 'Abd 
al-Razssitq 1:443). 

1. Abu 'l-Darda' 4--. according to another report, states: 

I (sometimes] approach 1 Ire people while ibey are standing in rows per- 
forming Fajr. 1 perform rwo rak'ati [simna] then I join them (Musannaf 
ll,„ Alii Sf,aybar.T.v). 

a. It is reported regarding !bn 'Umar & 
He would someri nie> join in 1 1 ii.-ningrcg.il ion |iru mediately] and at other 
times he would first perform his rwo rak'ati at one side of the masjid 

(Miisainiaflba Abi Sbayba 1:251). 

[. Slufbi narrates icgauling Masiiu|: 
Heeniered the masjid ui Mini the people engaged in [be fajr prayer. Since 
he had not yet performed die two ink'ai; \saniia]. lie performed them 
al one side, then joined the mngiegaiion in prayer (Mii'iaiiiiij Ilia Alii 
Sbayba 1:251, Musannaf "Abd al-Razzaq 2:444). 

2. It is reported that 1 lasan al-Basri had instructed: 

When you enter tlu: masjid and lind die imam in p raver and you have 
not yet performed die 11m r.ik'a!, ol I aji. perlotir. rhem [ first j; I hen join 
<n [in ihcjiiirl pinycrj <Ma<iinii,if' 'Abd al /ttaraiii 1:445, Sbarb 



Man 



l-athar 1:376). 



TTicse are just someof the many liadiibs which highlight the practice 
of the Companions and Followers. A great jurist \facjih] like 'Abdullah 



Ibn Mas'ud *, as well as many other prominent Companions, inch as 
Abu 'l-Darda' and Ibn 'Umar &, would first perform the cwo-w£'d» 
noma of 1 ;tji and then proceed to join the main congregation. Hasan 
al-Basri, a prominent Follower [tobi'i] who requires no introduction, 
orders in clear words that the surma prayer be pctfbrmed before join- 
ing the congregation. 

Other Reasons for the Hanafi Opinion 
(i) The emphasis regarding the sunna of Fajr is far greater than that 
of any other sunna prayer. It has been ordered that the sunna of Fajr 
be performed even if there is a danger of horses trampling over the 
person. Due to this emphasis, there should remain no doubt as to 
wily the Hanafis excluded tWesunna prayer of Fajr from the command 
of the hadith that informs us of onlyjW prayers being permissible 
once the congregation begins. 

(z) Ir is suma to make a lengthy recitation gf the. CWan during the 
./Wol I ajr. Hence, it is possible that one could quickly perform his 
two rak'ats surma first and then join in with the imam during the 
first mk'a, the second rakh, or just before the imam makes thesaW, 
This is normally difficult in other prayers where a relatively shorter 
recitation is made and the number of rak'ats recommended before 

{3) In the above hadith, the command regarding the impermissibil- 
ity of any noa-fard prayer at the time of congregation cannot be 
taken as a general command encompassing all prayers. If it was an 
absolutely general command, then it would also be prohibited for 
someone to perform the surma prayer in his house once he was aware 
thai die congregation had commenced in the masjid. However, many 
scholars have permitted that the ran™ prayer be performed at home, 
even chough the congregation may have already begun in the masjid. 
( Wqueod)-, this leaves no room to criticize the Hanafi school for 
excluding the sunna of Fajr from the prohibition. Many other scholar 
130 



have also not taken [he command to be an absolutely general one. 
(4) The word "maktub,i"\as, been used in the hadith ro describe the 
fhrd prayer. The general meuninj'. of litis word includes [he missed 
\qitda'] prayers also, which indicates ihai it would be permissible to 
perform the missed prayers even after the congregation has begun. 
However, some scholars do not allow [his. From this, it is understood 
that the hadith (see beginning of chapter) is 1101 taken literally, jusr 
as its command is no; lakcti in 1 general sense. 

After mentioning these points, it could be concluded that the 
Hanafi school has icionciled I101 li iypes ol ludiihs by saying that 
ihe person should only pcrlonu die mmiii prayer first if he feels he 
can acquire the unn-reyaiiniiai i.irA prayer before it ends. Otherwise, 
he should enter immediately inio [he eongrcgauon with the imam. 
In this way, the person bcncills hv aiuining ilk- reward of the sunn/! 
prayer of Fajr and also (he reward ol peril inning rhc fard salat in 
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e quoted which explicitly exempt the 
Fajr surma from ihe command ol [lie hadiili f which mentions the 
impennissibility oi prayer once [he congregational JiW prayer has 
commenced). I low-ever. 1l10.se nana [ion.- are usually weak, and have 
neither been used as a basis for the I laiuli position nor as evidence 
to prove the Hanafi opinion against other opinions. 

Likewise, there are some narr.ii ions « Inch specifically indicate that 
the sitnna rak'nli o\' [\i]v are included in ihe prohibition of the hadith. 
'Ihe narrations men i ion deiails of' a Companion confirming with the 
Messenger S: "Are the sunria rak'ats of Fajr also invalid if [hey are 
performed after [he congrcguiioit has begun?" 'Ihe Messenger (% of 
Allah answers him in ihe afhrniaiive saying, "Yes! 'Ihey are also invalid." 
These narrations, being even weaker than the others, will not stand 
as evidence [o siren gi lien ihe 01 her "roup's opinion. 



How Many Rak'ats in Witr? 



Witr i ias BEEN noted to be one of the most complex issues of prayer. 

' I here areapprosimaicly seventeen :i-pctts conicrnini; I he witr prayci 
around which [here licdiilcrcnco of opinion. I lowcvcr, in this chapter 
we will focus mainly on the following three issues: (l) How many 
ir prayer? (2) How many ntUms in die witr prayer? (;) 
me rak'a sufficient for witr? 

is hadiihs which report the number of rak'atsxo 
in: \ lowever, due 10 many inconsistencies found 
■s wry diflu uh to I o nun Luc an opinion ihai is in 
It with the litem! 1 iicar.ii it; of each narration. It is 
therefore necessary to interpret some of these narrations in order to 
harmonise their meaning with other similar narrations. 

In this chapter, various narrations on the :vi<r prayer will he ana- 
lysed in depth in an attempt to establish those procedures of perform- 
in); H-v'fi- that arc most in conformance wiili the surma. 



Is perfortr 
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any Rak'ats ist: 
concerning the n 



I With Prayer? 

liber of rak'als that should 



The Various Opinions 
According to Imam Shafi'i, a* could he performed in units of one, 
three, five, seven, nine, or even eleven rak'ats. He stares in his book 
Kilub al-Umm that one rak'a can be performed as witr. However, 
Mama Qastalani relates in his commentary of Sahih al-Bukhari, 
Irshad al-sari, that Qadi Abu '1-Tayyib was of the opinion that it 
is undesirable [makrub] to perform just one rak'a for witr. (Irshad 
al-iari 2:259) 

Qadi Abu 1-Tayyib is regarded as one of rhe greatest scholars of 
S\v.,W\ J111I1 and was also one of its main teachers in irac] during his 
time. He studied under Imam Daraqutni, and among his students 
were the likes of Khatib al-Baghdadi and Abu Ishao, al-Shiraa. 

Following this, there is a difference of opinion among rhe Shafi'is 
as to how the rak'ats of aatr should be performed. One opinion is 
that during Ramadan, three rak'ats should be performed wirh one 
sci <i( salams, and in other months with two sets — one in the second 
•iily.i m\<\ rim other in the third. Another opinion stales that one set of 
salams should be made il the witr is being performed in congregation, 
and two sets if it is being performed individually. 

The opinions of Imam Malik and Ahmad are similar ro that of 
Imam Shafi'i with just a few minor differences. The commentator of 
Sift al-sa'ai/a relates an opinion of (mam Ahmad which states that a 
single rak'a of witr is undesirable \makruh\. According to the Imam, 
a person must perform some rak'ats before performing rhc witr. A 
similar opinion has been reported horn Imam Malik a.- well. He relates 
a hadith in his Muwatta on the authority of Sa'd ibn Abi Waqqas in 
which the Companion is described as performing a single rak'a for 
witr. Following rhis narration, Imam Malik states: 

Our practice is not based on this, since witr [in our opinion] is at least 

three rak'ats {Muwatta Imam Malik 77). 



According to Imam .Shafi'i, it. 



n be performed in any number of 



The Rak'ats of Witr 

odd rak'ats, ranging I mm one m eleven. Imam Ahmad's main and 
more popular view is thai the wilrhc pci formed as one rak'a and the 
rak'ats performed prior to it be considered a.s i/iyaia al-layl or tahajjud 
iiii;l)i-viuil prayer; !„■/■■. V /.■<<;/.',//). Imam Malik also docs not recom- 
mend performing a single mk'n lor u-itr I le recommends that at least 
three rak'ats be performed. Imam Abu Hanifa's opinion is simply 
that witr should be performed as three ton tin nous rak'ats with two 
sittings — one in the .sctond rak'a and the oilier in the third — with 
salami to be performed in the final .silting only. 



Till- Hai 



s-TmlsIss 



Before looking at the apparently confliuhig hadiths, we will first 
look at those hadiths which clearly state that witr consists of three 



1. Ir is reported Inmi Abu Salama that 

he asked 'A'islia .-% regarding die prayer of die Messenger of Allah & 
during Ramadan. She explained, "lhe Messenger of Allah » would no! 
perform more than eleven rak'iui. neither in Ranudan nor out of it. He- 
would perform four rak',its. and do not ask of their beamy and length; 
followed hy another i'oi in and do 001 a.k ol 1 heir heatuy and lengrh; after 
which he would perforin three \iritr]." 'A'islia • eontinued, "I asked, 'O 
Messenger of Allah! I >o yon sleep hefore yon perform witr,' He replied, 
'(! 'A'islia! My eyes sleep, hut my iieiut does not'" iSiih/ii al-ISnklutri 1:354, 
Sahib Muslim 1:154, Suiuiii n/-i\,tin'i r:>.|S. Suiiitu Abi Diutnid 196), 

111 rhis narration, Ummal-mu'minin [Mother oi'tbe Believers] 'A'isha 
'-,. mentions that the iriir prayer pcrlm ii'.ed In Allah's Messenger ■■•- 
consisted of three rak'ats. 



'A'isha & informed him rhat the Messenger of Allah S» did not make 
salams'm the second mk'ani iiiitr(Siumuitl-Na>,i'i 1:148, Muwalta Iniam 
Muhammad 151). 



has also been mentioned In- [mum Hakim with a 
make salams in the Grai two «rt5w 



3- This 
slights 

"Hie Messenger of Allah » would 
of a/jfr {al-Mustadrak TP304). 

Imam Hakim then states, "[This narration is] authentic according 
to die conditions of Imam Bukhari and Muslim." 'Allama Dhahabi 

agreed with him. 

4. The following is another variation of the above narration related 

by Imam Hakim: 

'Ike Messenger of Allah iJS would perform iliac rak tits of witr making 
salami only at the end (in the final rai'a]. This was the ptactice of the 
leader of the Faithful 'Umar ibn al-Khattab * and it is from him that 
the people of Madina acquired ihis practice (al-Miismdrak 1:304). 



The Messenger of All. ih :-■-, after eoiupleiitig rli,' Uvt prayer, would enter 
his home and pel form 1 wo rait 'ats, followed by juoilicr two mote lengthier 
than the first. Thereafter, In- won LI ps-ilmm die ivitr prayer without any 
interval in between [i.e. without salami in the second rak'tl\. He would 
then perform two rak'an sitting down with die bowing and ptosttation 
also sitting down (Mur-iitid Ahmad '0:156 U). 

6. 'Abdullah ibn Qays narrates: 

I asked A'ishajjk, "How many rak'ais of wilr did the Messenger of Allah 
& perform?" She replied, "font with three, six with three, or eight with 
three. He would not perform more than thirteen rak'ais fot witr at less 
than seven" (Sunan Abi Dawud 1:100). 

In this hadith, the whole w/w//Wpraver has been described as ivipr, 
whereas in reality only three mlt'iies were wilr. and the remaining 



and the 

7. 'Abdal-'A; 



eight rak'ats v/urc mhttjjud. Ihis is the reason why Um 
).A'isha.'& distinguished between the three rtik'ats of un 
ions other rak'ais in the abov 



The Rak'ais nfWtir 

1 asked 'A'isha A regarding the chapters the Messenger of Allah & would 
teeite in ivilr. She replied, "! le would recite Snbiiil) iuu/i rabbit nl-a'la 
[Suratid-A'la] iiuhe first »rfrf, ■Qt,ly*a W ,im U,itirim\Swx al-Kaiirun] 
in the second, and -Qui hmvaliahn ,//W'!Sm-ai ai-lkhlas] along with the 
'Mitawwadhatayn [Sural al-i'alaq and al-Nas] in the third" (Sunan Abi 
Dawud !:jo8, Sunan al-Tirmidhi 1:106. Sunan Ibn Maja 1:82). 

ImamTirmitlhi has declared ihis hadith to be sound [biistin]. 

8. Imam Hakim has related a very similar narration from A'isha A 
through 'Amra bint 'A lid al-Rahman and lias stated it as being in 
accordance with the strict conditions of both Imam Bukhari and 
Muslim. 'Allama Dhahabi has also verified this by stating dial the 
hadith has been transmitted through a reliable chain of narrators 
[it'-Mn^iit/iritk 1:305}. 

9. Muhammad ibn 'Ali reports from his father, who narrates on the 

authority of his lather. Abdullah ibn Abbas *, rhar 

rhe Messenger of Allah & rose at night, cleaned his teeth with a siwak 

[toorhstick], and perfornied two J^irt,''tp|';n-,iyer,[|]ei] went back to sleep. 
He again rose, used die Ciw.ik-md made ■-■■:ndn'. and 1 1 lertaiier performed 
another two rak'ats of prayer, |on and on] until he had completed six 
rak'ais [in this manner-. I le tbeo pcrlomicd three rak'tiu witr followed 
by two rak'ais \naj!\ {Suhih Muslim 1:161, Sitiiaii ul-Nasa'iv.zw). 

10. 'Abdullah ibn Abbas ...» has also reported the following narration 
regard ins; the Messengers *» witr prayer: 

During the night before dawn, the M esse ngei ol' Allah =J would perform 
eight rak'ais \liib,i/j:iti\ ;iod three rnh'.ils «■■/<;, lol lowed t.y two rak'ais \nafl\ 
I Sit turn ill- Ntisai 1:140). 

11. 'Abdullah ibn 'Abbas & narrates: 

The Messenger of Allah & would perform rhree rak'ats witr. He would 
recite "Sabbih isma rabbik al-a'la" [Sural al-A'la) in the first rak'a. 'Qui 
ya'ayyuba 'l-kafirun" [Sutat al-Kafirun] in the second, and "Qui hmiull- 
lahuahad''{%ui^AAVh\w\md^et.i\\id(Suntinal-Tirmidhii-.ia6,Sunan 
sl-Nasa'i 1:249, Sunan Ibn Maja 8i). 
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Numerous other Companions in thd 

the Messenger's : ; s recitation of the 

win in if it above mentioned order: 






have also mentioned 
Hi [chaptc-rs| during 



(i) 'Abd al-Rahman ibn Abza ..-. (Mmttrmaf Ibu Abi Shayba v.zgi), 

(2) Ubay ibn Ka'b ifc {Mmmmflbn Abi Shayba 2:300). 

(3) 'Ali ibn Abi Talib 4> {Sunan al-Tirmidbi 1:106). 

(4) 'Abdullah ibn Abi Awfa -i {Majmd d-zaum'idv.xi,\ U). 

(5) Abdullah ibn Mas'ud -fe {Majma' al-^wa'id 1:241 U|. 

(6) Nu'man ibn Bashir-fc (Majma al-mwaid 1:241 U). 
(7} Abu Hurayra <fc {Majma al-zmvdidv.%4\ *->). 

(8) 'Abdullah ibn 'Ulnar .4, (Majma d-aiwa'id 1:241 U). 

(9) 'Imran ibn Husayn * (Musannaf Ibn Abi Sbayba 2:298) 

(10) Abu Khayihama through his father Mu'awiya ibn Kliadij 4 



{Majma ' d-&t 



.iU). 



inns of these < !(!i!i)uiii(> 
its of three m^'su. 



> itu-thcr support the opinion that 



12. Thabit al-Bunani reports that Anas ibn Malik 4* addressed him 
saying: 

Thabit! Take this from me, for you will not hear it from anyone more 
trustworthy than myself, since I heard it from (he Messenger of Allah 
*, who acquired it from Jibrii, and Jibril acquired it from Allah S. 
The Messenger of Allah ££ performed the *lsha prayer while I was in his 
company; followed by si* rak 'alt [mtfi[, during which he made salams at 
every second ™£«. Thereafter, he performed thm- rak'ais wilr with salami 
at the very end (Kanz al-'unimal 4:106 U). 

The great historian and hadith master Ibn Asakir has narrated this 
hadirh through a reliable chain. 



From the above 
is established that 

of the thitd rak 






imber of points are derived: (1) it 
three rak'ali; and (2) ihat the three rak'als 
:her and conchided with labimi at the end 



The Companions and Followers on This Issue 
. Miswar ibn Makhrama reports: 
We finished burying Abu Baht «, when 'Umar * remembered that he 
had not yet performed iriir. He stood up .ind we formed rows behind 
him. He lead 11s in ilnu nd'ati jud made islann only at the end [in the 
third rak'a] (Musannaf Ibn Abi Sbayba 2:293 U, Mwannaf'Abd al-Itaxaiq 
3:20 U). 

i. Ibrahim al-Nakh'ay reports that 'Umar ibn al-Khatrab & said, 



In those time.': red camels were considered valuable assets. 

3. Hasan al-Basri was inibtnied dial 

Abdullah ibn 'Umar ■-■ would m. ike utiains in ilie second rak'a of win. 
Hasan al-Busri inhumed ihat Tlmjt ■■;■ was a greater jurist than | his son], 
and his practice w: is to say ihe tahtur-.mA si and up I mm 1 he second mk'a 
[for the third without nuking ,«/<("(<: UI-MmiiiJmkl:y>4). 

4. Makhul reports: 

'Umar ibn al-Khattab 4* would perform three rak'acs of witr without 
salami in berween (Muiannaflbn Abi Sbayba 2:295). 

j. 'Abdullah ibn Mas'ud •& says, 

T lie nlk'ills ill" wi!r.\w [hue similar m 1 lie daytime ;;'.<"/;■ pra yet (i.e. Maghrib) 
\(Mtiivatttt Iiiiiiiii Miibi/i'iiwid iso. Mit/iiin' ill 'j.iwa'id 2:2.41. V}]. 
6. Ibrahim ahNakh'ay reports thar 'Abdullah ibn Mas'ud <fe said, 
One ink',/ slues not suiiiic (or witr. [Mawatla Imam M 
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7. It is reported from Anas ■ -:■■ that 

witr is three rai'ac (Musannaf Ibn Abi Shayba : 

8. Abu Mansut reports: 



9, 'Ata' reports that 'Abdullah ibn 'Abba? .;■ said: 

Win- is similar to the Maphrib [luyci (Mttwatta hinim Muhammad T 

10. Hasan al-Basri reports: 

Ubay ibn Ka'b * would perform three rak'ats for witr and would m; 
salami only at the end of the third rak'a (Musannaf Abd al-Raa 



1:294). 

1. Aim Gbalib reports that 
Abu Umama .fe would pel form I 
Shuyba 1:294). 






r(Mtts, 



utflbu Ah, 



12. Alqama, the student of Abdullah ibn Mas'ud 4;.. reports that 

witr is three rak'ats (Musannaf ibn Abi Shayba 1:294). 
I}. It is reported that Ibrahim al-Nakh'av would say; 

Tliereis no witr consisting of less than three rak'ats (Musannaf ibn Abi 

Sbayba 1:294). 

14. Abu 'l-Zanatl reports: 

'Umat ibn 'Abd aJ-'Arfe designated the rak'ats of witr to be three based on 
the ruling of the jurists, with salami id lit made only at (he end (Sbarh 
Ma'ani l-atbar). 

15. It is reported that Hasan al-Hasri said: 

The Muslims have reached j consensus concerning m""- being three rak'ats 
with salams only at the end (Mmamtaf ll», Alii Sbayba 2:294). 

Illc reason for quoting the statements ol so many Companions and 
Followers [labi'in] is that their opinions and practices hold a high 



Ike Rak'ats of Witr 

Status in Islamic law. Whenever a conflict is found between the hadiths 
concerning a certain issue, rhe scholars turn to the actions and state- 
ments of the Com pa nil ins to mnalv that conflict. The Companions 
undoubtedly possessed j'.ic.u iusiyjn in 10 r he reality of these issues, due 
to them being blessed with the close company of the Messenger 3iS. 
The scholars therefore hold their opinion in high regard and normally 
adopt those haditbs which uniform to rlu-ir practice. Likewise the 
opinions of rhe followers are also regarded .since they succeeded the 
Companions and were the bcarets of their knowledge. 

The more prominent Companion:, like Savyidina 'Umar, 'Ali, 
'Abdullah ibn Mas'ud, Abdullah ibn 'Umar, Anas ibn Malik, 'Abdullah 
ibn 'Abbas, 'A'isha, Ubay ibn Ka'b, and Abu Umama & all stated 
in clear terms that witr consists ol three rak'ats. Those who came 
after them, like Ibrahim al-Nakh'ay. 'Albania, Abu Ishaq, Qasim ibn 
Muhammad, and others, held the same opinion. I '.veil the renowned 
inijahii'sali',1. "the seven great jurists" of the earlier period [see p. I43], 
concluded that «-//;■ was three rak'ats. This was such a widely accepted 
opinion that I Lisa 11 nl-Hasri reported consensus \ijma'\ on it. 



2. How Manv Samms in the Witr Prayer; 

I he ITanah opinion in this matter is that, like every other prayer, only 
one set of salams should be made in witr. According to this opinion, 
one must not make two sets a\ salams ami cause the third rak'a to be 
performed separately. 

The opinion of other scholars is that the mt/salli [person praying] 
should first perform two rak'atsand then, after terminating them with 
salams, perform the thud rak'a separately with another set of salams. 

There ate a number ot reasons which establish the superiority of 
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nthis 



(1) None of the narrations mentioned above dee I. ire that two sets of 
salams should be made within the three rak 'a prayer. On the contrary, 
many of them have stared that the three rak'ats arc to be performed 
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contnitioush without any break in between, it is quite evident that 
if there had been an interval in between the second and third ntk'ats, 
the narrators would have ccrtainlv mentioned it. 
(l) 1he narrations of 'A' is ha S poriray witr ro lie like any other set 
ol three irtk'als, as they do not mention the Messenger \i making 
an extra set of salami in the second rak'a. It should be noted that 
'A'isha >. is considered ihe most knowledgeable person regarding the 
Messenger's 91 witr prayer. This is due to her close observance of the 
Messenger's '.■- witr piayer while at home, where he was habitually 
performing it. Ileriee. without Ion her debate, her explanation that 
witr consists of three mk'att should be accepted. 
(j) Some narrations, which have been reported froni 'Abdullah ibn 
'Umar >,-., state thai H-v'/rwas performed as .1 single rrd-'if. .Via n y scholars 
i hi in 1 that [In 1 'Umar - never acuta I h saw the Messenger '::■ pcilorm- 
ing the milr prayer, and that his narrations cannot he preferred over 
those of Wish:! and Ibn 'Abbas ■ , both ol whom were known to have 
seen Allah's Messenger ■ performing the prayer. 
(4) One notation sura: 

The Messenger of Allah ■• prohibited die "iiuoio|jlete prayer" [bulayra', 
lit. an animal which lias had its tail cut nil]— where a person performs 

Although ibis narration is said 10 contain some weaknesses, its prohibi- 
tion ol performing win as one r,ik',i holds; due to ii being authentically 
transmitted through a n timber ol reliable chains \asmi(l\. In his Lisan 
itl-Mrmu, I I a 11/ Ihn 1 I ajar has related [his narration through a strong 
chain under die biography ol 1. hitman ihn Muhammad, one of its 
narrators. With the exception ol 'L'oayii — known for his extreme 

here is only ol a mild nature)— most scholars ol hadith have judged 
'Uthman ibn Muhammad ro be reliable. Hakim al-Naysaburi has 

related a narration from him in bis SUatddr.d.: and 1 ailed it authentic. 
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which Mama Dhahabi has verified. Hence, the status of the hadith 
can be no lower than hiiiitii ; sound], and the prohibition mentioned 
in it of performing one rak'a separately will stand as a strong com- 
mand [see Path al-Mulhim 2:309!. 

(j) Many of the elect Companions, like 'Umar ibn al-Khattab, 'All 
ibn AbiTalib, Ibn Mas'ud, Ibn 'Abbas, Hudhayfa ibn al-Yaman, Anas 
ibn Malik, Ubay ibn Ka'b a all performed witr with only one set 
oSsatams at the end of ibe salat. Some of their narrations have been 
mentioned above and ot hers can be found in the numerous collections 
of hadiths; the chapters (on will) of which arc especially replete with 
Therefore, the siiima method of 
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(6) 



of'A'ishi 

ir would be to perform them as 

practised by these great Compani 



it of 



some hadiths, the Maghrib prayer, which contains only 
one set of salami at the end, has been called "the witr prayer of the 
day." Therefore, "the witr prayer of the night" should also be offered 
like the Maghrib m//H— with only one set of salams in the last rak'a. 
There is a report which mentions that the Messenger of Allah S3- 
prohibited that the witr be perlorined like the Maghrib prayer. What 
this actually means is that one should not perform the aw'//- alone, like 
Maghrib, without performing any dual set of raiats [slwf/i] before 
it. The report does not mean char one must make salami in between 
and separate the last rak'a from the first two. 

(7) "Ihe "seven great jurists" [fin/ah 1 'sal/a \ all agreed that the witr was 
to be performed as three rakati with iaiams only at the end. These 
seven jurists would be consulted by the people on various issues, 
and whatever the majority ol them agreed on would be accepted as 
ihe legal ruling \fatwa). In his book, Imam Tahawi has related their 
unanimous opinion that wilr should be perlorined as three rak'ati 
with salami made only in the last rak'a. Ihe seven jurists were: Sa'id 
ibn al-Musayyib, 'Urwa ibn al-Zubayr, Qasim ibn Muhammad, 
Abu Bakr ibn 'Abd al-Rabman, Kharija ibn Zayd, 'Ubaydullah ibn 
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Alidilhih. and Nulavm.ui ibis Yas.n (mav Allah It-.: pleased with diem 
:ill) \\Atrjaz al-masalik 1:454)]. 

is) 1 la.san al-Basri reported a consensus \ijniii\ ml 1 hi- npi 11 ion 1 liar 
triii was 1 ti lit , out humus tuk'iils v. 1 1 Jin in .in; imvvval.s in Ihiwivii: 
which means that it was a widely accepted view. 

'lliesc points make ii easy to conclude thai the /(v/r is indeed ihree 
riiL-'/th with a single set ol sn/tti>/< to be performed in rbe third, and 
linal, m.('Vr Nils \i;i' die widely held opinion am mi;', l!n< '.oinpanions 
and Followers (may Allah lie pleased with them]. 

Some Confusing Narrations 

1. Sa'd ihn 1 lishain ashed VVislui In describe lor liim the triir pra ye 1 
of the Messenger fgt, She replied: 

Wc would prepare his >/ikk |tontlistiek] and water for his ablution 

[wudu'Y Allah would have him wake up during (lie night whenever He 

willed, and the Muwnijr :■; ivimkl clem his teeth with die situak and 

complete his ablution. I ie would then perform nine n/iirtj and would sit 

on the eighth rak'a only, in which he would remember Allah, praise Him, 

and invoke \du'a'\ Mini. 'I hereafter, lie would stand up without making 

wi/flmiand perform the ninth nik'n. ihen lie noukl sii down, and (again] 

he would remember All.ili. praise Him. and invoke Mini. He would then 

make the sdami [loud enough] for us to hear. After salams, he would 

perform another two r.'iii/i sin in;; down. So, my son, diese were eleven 

ratals. When [he Messenger A became of age and heavier, he would 

perform [only] seven faints, and 111- practice in (he [final] two rak'ats 

would be the same as his earlier pr.u lice |of performing them seated]. So 

these were [in total] seven rak'atsiSahib Muslim lajlS), 

'Hie apparent wording ol (his narration suggests thai the Messenger's 

•'■* wilr prayer was a total of nine rak'ats, in which he would sit only 

at the end ol ike ei;;hih r,ik',t and mrnpleie the prayer with ;,tf,inti 

in the ninth. The hadith then states that this was his earlier practice, 

for later on lie reduced (he number of rak'ats to seven, sitting briefly 

in the sixth and ending with .•aktins in the seventh. 
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In Sunan al-Nasa'i, Muwatta Initial Malik, and a number of other 
hadith collections, the same narration has ken transmitted through 
the same chain with the following addition, "The Messenger of 
Allah W, would not make salami in the second rak'a of witr."ln the 
version of al-Musladrak, it states, "The Messenger of Allah & would 
perform three rak'ats win with salams only at the end." In Musrtad 
Ahmad, it states: 

After the Messenger of Allah SS had performed the 'fsha prayer, he 
would enter his lioiru- and perform two nik'tits. followed byanorhcr two 
lengthier than the first. 1 1 e would then pel Ion n icwr without any interval 
in between, after wliiili lie would pirfnrm a linal two ratals seated. 



o lighr after .studying the v; 



I he following points cr 

missions of this narration: 

(a) At mow, the Messenger of Allah (& would perform a total 

eleven rak'ats at night. Included in this were the wilr and the p 

rak'ats that succeeded it. 



(b) Three rakat 

(c) He would s 



It of 1 he eleven wete wit 
i the .second rak'a ol 11 



(d) After wilr, he would perform two rak'ats seated. 

(e) He would sit at the end of every second rak'a. 

from these points we learn that the various narrations concern- 
ing win arc indeed describing the same procedure of performing 
wilr. The reason why they appear to be conflicting is due to the dif- 
ferent words used in most of them. 

The version in Sahih Muslim only stares the total number o( rak'ats 
performed, without offering much detail as to how rhey were per- 
formed in connection with the lahajjud prayer. Ihe reason for this 
is thar 'A'isha £-. was. spcciikally asked about the win prayer and not 
about tahajjud. Hence, she did not feci it was necessary to provide 
any derails about the rak'ats of m/.v/yW performed before the witr. So, 



providing details on the witr, she said, The Messenger of Allah fin 
would sit without making salams on die eighth ra£n"This eighth rak'a 
was in reality die second rak'a nt~ witr. which was being performed after 
the six rak'ats oUahajjud; rhen, on the ninth rak'/r (the third rak'a of 
win), he would make satatns and thus complete his witr prayer. 

It was common knowledge at that rime that the Messenger & 
always performed his tahajjitd prayer in sets of two; so 'A'isha A, did 
not provide any detail about them and thus mentioned the total num- 
ber of rak'ats together. Lastly, she ended by saying rhat the Messenger 
ft would perform yet another two rak'ats seated after performing the 
ninth rak'a, bringing die [oral number of rak'ats to eleven. 

This is most likely the soundest interpretation for rhis hadith, as 
ir encompasses all the variations of Sa'd ibn Hisham's narration, and 
at the same time reconciles the apparent conflicts between them. In 
summary, the Messenger & would perform the tabajjud prayer in 
scrs of two, as stated in the above-mentioned narration in Musnad 
Ahmad \\\v\ probably all other narrations on tabajjud); and (hereafter 
perform the three continuous rak'ats of witr, with salams made only 
at the end. After the final salami, he would then perform two more 
riik'iin siuing down. 

2. 'A'isha * narrates: 

The Messenger's & prayer at night would be thirteen rak'ats, five of which 
would he win-; and he would sit only at the end. 

The apparent wording of this hadith describes rhe witr prayer of the 
Messenger ft as being a continuous ser of five rak'ats. However, jusr 
as in the previous narration, the apparent meaning in rhis narration 
is not to be taken as the implied meaning. I lie reason lor this is that 
'A'isha * only specified the total number of rak'ats performed by the 
Messenger of Allah &. at night and included in it the two rak'ats of 
nafl performed sitting down after the three rak'ats of witr. This is 
what she refers to when she says, "Five of which would be witr" (i.e. 
including die two rak'ats of nafl). 
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When she says, "he would sit only at the end," it means he would 
not sit for any lengrhy period of time during the prayer to make 

extra supplication \iiiia'\ and rem enib ranee dhikr] except at the very 
end. He sat only briefly in every other rak'a to recite the tashabhitd. 
Furthermore, she did not even mention that he made salams in the 
third rak'a of witr, as it was common knowledge that salams had to 
be made in the third rak'a. What A'isha A was referring to when 
she said, "he would sit only at the end," was the final silting of the 
Messenger's Sf- two rak'ats intfl ■■ahi: that followed his witr (i.e. the 
Messenger ft would only sit for an extended period of time in the 
final sitting of his last set of two rak'ats nafl satat). 

Some Hanafi scholar:, have explained this narration in a slightly 
different way. They state that it is known that the Messenger Ss. 
would perform the rak'ats ol tahajjitd standing up or sitting down, 
and the witr prayer lie would always perform .si a riding up, while the 
two rak'ats following the twin- he would mostly perform sitting down. 
Hence, if the hadhli is approached with ihe.se points in mind, the 
apparent meaning of the hadith cannot be taken. 

What really happened, they explain, is that the Messenger i&, 
according to his normal routine, performed the witr along with the 
tahajjud prayer standing up and then sat down to perform the two 
nafl rak'ats. 'A'isha :,. described his prayer by .saying, "he would sit 
only at the end— that the Messenger "i, after having performed the 
iirsr eleven or so rak'als {tabajjud and witr) standing, sat down and 
performed the last two rak'ats of nafl. She states that he sat down 
to perform the last two rak'ats til nafl alter having performed all 
the other prayers standing up. [See I'hirss- liriaidhi mio-120, Path 
al-Mulhim 2:219] 

'Ibis makes the ahove narration ofA'isha j>. very clear and dispels 
the notion that the Messenger '-> performed a lengthy prayer com- 
prised of many rak '/its. with only one sitting at the end and no sitting 
postures in between the various rak'ats he performed. The following 
n of Ibn Abbas : further corroborates this explanation: 



The Messenger of Allah A performed eight yak an and seven mk'ats in 
Madina, i.e. Zuhrand 'Asr |iogeihcr| and .Yl.-ln j|, .,, u l Tsha [together] 

{S.;l,,h Muslim U246). 

No scholar has taken this statement to imply that each of the four 
mVais of 'Auhr and 'Asr, and the three of Maghrib and four of 'Isha 
wen' combined together in such a way that there was no interval 
between them. 

The reason why scholar- have disregarded .such an interpretation 
is because it suggests a new method of prayer that is inconsistent 
with the normal method of prayer used regularly by the Messenger 
fi* and his Companions Jfe. In the same way, those narrations which 
apparently suggest a method for wilr contrary to the normal practice 
of prayer being a minimum of two rak'ats, will have to be interpreted 
accordingly and not taken literally. 



3. Is One RakU Sdotcibn 1 



< Win;- 



'Abdullah ihn'Umar*n 



Someone- asked the Messenger si about prayer at niglir. The Messenger 
<& said, "The prayer at night should be performed in sets of two. Then, 
when one atitieipatt.s the break of dawn, lie ..In mid perform one more 
rati which will convert what he has performed into witr for him" [Sahib 

ill- lUiklhiri i:uj, S.lhiii Muslim 1:1(7). 

In another version of this narration it states, "Witrh a single rak'a 
! performed] towards the end of the night." The version in Sanaa Ibn 
Miiju states, "The prayer of the night is | performed] to sets of two, 
and the win- is a rak'a Iperforniedj before dawn." 

Some scholars have deduced from these narrations that the wilr is 
a single rak'a to be performed on its own separately. This deduction 
however does not bring out the real meaning of this hadith as all the 
characteristics of prayer have not been taken into consideration. The 
following points should be considered: 






(a) May Allah &■ bless the great Shafi'i scholar Hafez Ibn Hajar al- 
'Asqalani, who states in bis Path al-Bari: 

It couid he contended that this [hadilb] is not absolutely clear with 
regards to die intervals [between the second and third rak'ali of win\. It 
is possible that the Messenger '-• intended by bis statement, "lie should 
perform one more rak'u." thai litis rak'a should he performed together 
[madafatan] with the rwo rak'ats before it (Path al-Bari ^585 U). 

Hence, rhc real mc.iiiintr.til thishaduh isrbat j person should perform 

the tahajjud prayer in sets of two throughout the night, and upon 

reaching the end of his vigil \qiyaiu ,//-l,iyl], be should add an extra 

rak'a to the final set of two and make it three rak'ats. This way, the 

rak'ats of his tahajj/id :im\ raitr prayer will add up roan odd number 

and thereby be in accordance with the Messenger's &• statement: 

'lhen, when one anticipates die breaf of dawn, be should perform one 

more rak'a. which will lotiven what be lias performed into win for him 

(Sahib al-Biikhari 1:13;, Sahib Miaiim 1:257). 

(b) The Messenger => said regarding the -at red pilgrimage \ii,i}\\ 
The Pilgrimage is 'Arala {Sim/in ,d- Tirmidhi. Ibn Maja. al-Daraqumi). 

Iliis narration is also not to be taken literally, as it would mean that 
a person's pilgrimage is completed by him merely proceeding to the 
plain of 'Arafat, standing there for some time, and then returning 
home without even entering into pilgrim sanctity \ihram\. This is 
obviously not a valid interpretation since it has neglected many inte- 
gral aspects of the worship. In actuality, the hadith is only expressing 
the importance ol standing \wnqtif\ in 'Arafat, as it is one of the 
integrals of the pilgrimage; and not that it is the only integral act to 
be performed for haj. 

Similarly, by stating that the uiitr is one rak'a performed before 
the end of the night, the Messenger '■<■- is only defining the distinctive 
factor between witr and two rak'ats of ta/iu/jifd: that adding an extra 
rak'a to the last rwo rak'aii of lahajjud would render all three rak'ats 
into witr. thus allowing the person to fulfill his requirement of wilr. 
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(c) The personal practice of Ibn 'Umar $ , although appearing oth- 
erwise from the above hadith, was ro perform three rak'ats of witr 

I ogcl jilt: as is indicated in the billowing narration of Imam Malik: 



II ilit Maghrib |>ravL-r (which everyone agrees is threi 

rak'ats) lias been staled as being iht wilr of ilie day, then it follov 

dial i lie iriir prayei itscll .should be performed as C 



In light of < he above, it is very difficult toestahli.sb thai witrcoiAd 

lie performed as ju.si one rak'a. Had/ Ibn I lajar relates in bis Hull) 

nl Han ilia! Ilin al-Salah said: 

We cannot infer from die uairaonns of.™.-. de.|iiii- dieir being so many-, 
dial die Messenger ■■'■•■ only peilormcd .1 single r,ih'a lor uiitr (Path al- 

Henee, any n a rial ion wiiie h stales I hat the wilr prayer was anything 
but three rak'ais cannot be taken literally. Instead, it has to be ana- 
lyzed and suitably interpreted so as to draw out its true meaning 
and harmonize it with die oilier narrations that mention the witr as, 
being three rak'ats. 



A r'INAL Ql 

Alter reading the liadidrs of this ehapter, one might ask why these 
narrations differ from one another in describing the wilr prayer? The 
answer ro this is very simple. I here are two types ol narrators, firstly, 
there arc those who relet to the whole eombi nation ol night prayer 
iiili,ijjn'i\ and wilr as being uiitr, and do not mention any distinc- 
tion between the two. I hey state only ibe total n timber oi rak'ats the 
Messenger ' : perl o lined at night, si nee it was common knowledge 
anyway that the final three rak'ats ol die lahajjarl 'prayer would he set 
aside lot wilr. Henee, the;- ineltide the whole night-vigil 'tabajjial] 
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prayer when mentioning the witr prayer. Examples of this can be 
round above in I he sen ion titled "Some ( on I using Narrations," 

As opposed to this, theseeond type of narrators do not refer to all 
nl the rak'ats as being iritr. bin rarher describe the lahajjtid and witr 
prayers separately in terms of the number of ratals performed for each. 
Hence, they do not leave any room for speculation. The majority of 
the second type of narrations stare very clearly that the tvitr consists 
of three rak'ats, Examples ol ibis can lie found above in the section 
titled "The Hadiths on This Issue." imam Tirmidlti, quoting the words 
oi Mi, a | ill n Ibrahim Hal™ .u oi Iviliuva', ,. one hides: 

Tile narrations that stmt that the Messenger '• performed diirtten rak'ats 
win actually mean (as Isbacj says) thai be perlbrmed diinccrt rak'ats 
including die ibrcc rafantid/'iir. and lit follow.. I ruin ill is | that die whole 
tligll I prayer was referred id as wilr [Smiriii ill- lirwidhi i:I0j). 

Imam Abu Muhammad al-Manbaji, a Hanali jurist and hadith 



One way of reconciling bcrween the [conflict 
(initially] the Messenger <£ used to perform 
instructed others in this; but his final posiiic 
as] diree rak'ats {ul-l.uhab fi l-jiiiul liiiyn ilk: 

Conclusion 



In conclusion, the wlir should be performed as a three rak'a prayer, 
since that is how, according to the majority of narrations, the 
Messenger of Allah ' : performed his witr prayer. These three rak'ats 
should be performed togethet without separating the third rak'a 
from the first two. Performing one rak'a u'itr has been classified as 
being an incomplete prayer by die Messenger '■:'. Evidence of this is 
the fact that there is no other example of a prayer consisting of just 
one rak'a in Islamic jurisprudence. I lenee. the wilr prayer should be 
performed continuous I y just like the Maghrib p raver and not on its 
own as a single rak'a. 
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Furthermore, it has been made clear that the practice of the 

Messenger f-s was [o perform wilr at night after the tiiluijjuil prayer. 
He would perform the tithitjjutl prayer in .wis of two wilfe until the 
lime of Fajr drew dose, at which time he would add an extra m£'rf 
to the final set, thus converting both the last two mk'tits set and 
du- additional titk'a into kV«\ Surely, this explanation is what the 
Messenger & intended when he said. 

Then, when one anticipates the break of dawn, he should perform one 
more ttik'a, which will convert wliai lie lias performed into wicriar him 
(Sdbih „i liukhari mis, Siibih Mm/iia 1:257), 

And Allah & knows best. 



Prayer After 'Asr 



Upon studying the books of hadirli. a person will eventually come 

across some narrations in w hieh the .Vies sender of Allah & prohibit; 
a person from performing ■■<ihtt alter the 'Asr prayer. In s< 



wo riik'utx .11 that very 
wo types of 

111 this 1 llapt 



ilfis stated to have performed 
'lliis indicates a conflict between the 



discuss and attempt to resolve this apparent 
contradiction in order to answer the pertinent question: "What is the 
meaning of the Messenger -:' prohibiting ;im form of prayer after 
'Asr if he himself perlortnetl them on occasion?"' litis chapter will also 
discuss whether or not it would he permissible for any one other than 
the Messenger ■*% to perform saint at that time. The following will 
work to clarify the religious [f/i/ii'i] ruling regarding these rak'als after 
Asr, and also bring to light whether the above prohibition is indeed 
genera] 01 rather bound by particular 



Tut; Various Opinions 

Imam Abu Hanifa is of the opinion that it is not permissible for a 
musaUita perform the iiihiyyiii ul-imnjirl ;iwu mk'im upon entering 
the masjid] or any other supererogatory \i/.i/I\ prayer after he has 
performed the 'Asr prayer. However, according 10 the Imam, making 
up missed \qada\ prayers is permissible. Another group's view is that 

m 



ii is impermissible to pci loi in supi-i-i Toga ton prayer [iimrtij/l] alter 
'Asr, Inn permissible id make up missed prayers or other nounbliga- 
tory prayers which arc performed tin- a particular reason, such as the 
funeral prayer, tahiyyat iil-imisjirl, or lahiyyat al-wudtt |two m^^K 

after ablution]. 

The above difference oi opinion informs us that ihe time after 

tin- 'Asr prayer is one i:i which each group apices ihai some form of 
prayer or anoliier is undesirable. 'Ihe reason lor i his is I hat there ate 
many hadilh.s which prohibit prayer after 'Asr; and it is due to these 
prohibitive ludiihs thai ihe 1 latialis liave disallowed all forms of 
nonoblig.uory i,il,u to he peribrmed in this lime. I lowcver, rhete ate 
other hadiths ihai speak of the Messenger '■:■ pcriorming iwo rak'ats 
aficr 'Asr. '[best liadiths seem to be in conllic.i with those that pro- 
h ili it it: tin rei ore. we will lust an ah /!■ 1 1 il-sl- had i i lis id gain a deeper 
understanding of this apparent conflict. 



AnM:V/.in<; tiik Ski;mim;i.y Cont 



Hadiths 

Ihe coulliciing narrations are of two kinds — those that portray the 
Messenger "f performing two rak'ats after 'Asr only onte (imply- 
ing tluu he new j- did so again); and those which indicate thai ihe 
Messenger '■:■ performed these Iwo mk'ilh oil ,i regular basis, liorh 
types of narrations are addressed in this section. 
I. 'A'isha ii narrates; 

flic Messenger of All. ill ■• h'lllcl missed die two r.ik'mi before the 'Asr 
prayer; so after finishing Asr. lie m.ide tliein tip, then never perfotmed 
them again [at iliat tii„c| {Mu'jnm a! I',d>,ir,uii, Majma' al-mmdid 



n of'Umm Salama ;-. has been ir.nisinitictl hy 
Inutm Ahmad in his Munt.iil ' [Ma'.-mfa! 'situa/i i:r;> : Mmmirl Ahmad 
zz 9 -.z U). 
3. Ibn 'Abbas & relates: 



Prayer After 'Asr 

The Messenger of Allah SB performed two rak'ats after 'Asr, as some irems 

[of charity] had arrived (to lie distributed) and had occupied him from 

performing the two rak'ats [sumta] after Zuhr. So he made them tip after 

'Ast, then he did not do 50 again (Sumrn ,,/- Tiiwidhi 1:4s). 

From the above three narrations, we learn that the two rak'ats after 

the 'Asr prayer were performed only once by Allah's Messenger 9, 

All three narrations sratc clearly that rhc Messenger & was making 

up the two rak'ats oUurtna prayer which he had missed after Zuhr. 

Tbese hadiths also indicate that the prayer after 'Asr was in no way 

a special prayer that the Messenger of Allah * regularly performed 

at that time. Ibis, however, is contradicted by ihe following hadiths, 

which mention that the Messenger as performed two rak'ass after 

'Asr quite regularly. 



4- 'A'isha * narrates; 




Ihe Messengers* would never visit me 
eiccpi that he would perform two rak 


tiring the day after the 'Asr piav 
an {Sahih al-Bttkhari 1:83). 


5. It is related from Abu .Salama that 




lie asked A'isha ■ lepiding rhc iwn r 
form alter 'Asr. She told him that he * 

continued ,0 perl,,,,,, ,l,cnu Wausc 
|,leyv| prayer |,,„,c]. he would cnmi.H, 
iSvhili Muslim \:z 77 ). 


k'als the Messenger S would p 
Oil Id perform the in before ('As 

r forgot to perform them due 
erformed them after'Asr. He th 
whenever he would perform a 

to perform it regularly there-alt 



6. 'A'isba ..;.. narrates that 

the Messenger ft never neglected the two rak'ats a/tet 'Asr while he was 
in her company [Sahih Muslim 1:277). 

These hadiths demonstrate that the Messenger of Allah * per- 
formed the two ntk'/iK on a regular basis. 'Ihcy state that whenever 
he would perforin any new prayer (once), he Would take it upon 
himself to continue them regularly. In this case, irwas the two rak'ats 
til Zuhr he was making tip and not a new 1 prayer; but since he was 

I>5 



performing them mil ol their usual lime, he thereafter 
perform litem regularly after 'Asr. In cither case, these hadiths seem 
to be in conHicr with the former set of hadiths. which Mate that he 
performed [lie n™ nik'u prayer jf'tt-r 'Asr only once. The liilUiwiru; 
has been mentioned coucci uing ill is apparent conflict. 

Hafix ibn Hajar repents that the second set of three hadiths (4,5, 
and <>.) arc of a higher decree of authenticity ilian the hist Lhree. 'Ibis 
means that, according 10 Ibn Hajar, the hadiths which state rhar 
llie Messenger ■■'■ performed the ivvd nii-'tia regularly have a higher 
decree of authenticity than those v.hi.li riicillion tb;it lie pcrlormcd 

To expound 011 this point, it is quite true thai the narration of Ibn 
'Abbas (li.ulith il has only been dc.signaicd as sound \h,isuii\ by Imam 
Tirmidhi. whereas all llie hadiths mentioned after it are either from 
\v /■■,'/' ,■/■ Htrki'iiin or Mm/in/ ■!»>.] ,ue 1 igorotisly autlieiiiieaied [sii/iih]. 
'Illtl.s, Ibn 'Abbas's narration cannot .[ami in comparison. Secondly, 
hadith 1, which is transmitted from 'A'islia .!?., is said to have ill its 
rator Qaltat, who has been called "a flagrant 
]. Hence, it is too weak 10 stand up against the other 
rigorously am Ik in it a ted \\tiiih\ nai unions of 'A'isha A*. 

Thehadith ofUmm Salama (no. 2), however, is not de fee live and, 
as such, cannot he overlooked. Ihc narration stales thai ihc Messenger 
'* performed iwo ralt'iM after 'Asr only once, and it negates him 
pcrloiiuuig ill ci 11 al miv 01 her lime. "I his means that we have a single 
1 igorouslv amlicnticatcd \>,ihiii\ hadilli eon llie ling with iluee others 
ofihe .same authenticity. We have 'A'isha's •■ narrations, transmitted 
by Imam Bukhari and Muslim, which are affirmative [mutbbii] in 
cslahlisiiing that lliesc two rdh'iiif were regularly pi thinned by the 
M^scngcr : '; and we also have the 1 igorouslv authenticated h.niith 
of Umm Salama * that states to the contrary. Hence, we are still left 
with 1 wo con I lie ting tcxls, both ol which it re authentic: one a ilcga- 
live \iiiitnf:\ [cm (i.e. in support of ihc prohibition) and llie other an 
allinnativc [wn/hbif] one (i.e. not in support of' [he prohibition). 
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Prayer After 'Air 

Hafi/. Ibn Hajar al-'Asqalani attempts to correlate the two types of 
narrations by putting into eft'eci a rule from the principles of hadith 
[uiutal-haditb], which states that an affirmative [mutbbit] text shall 
rake precedence ovei a negative \:>i<t>tji\ one (i.e. an affirmative nar- 
ration holds more strength than a negative one). He concludes that 
since 'A'isha's & narrations are the affirmative ones, they will take 
precedence over Umm Salama s ■: negative narration. He further 
srates rhat A'isha's ai I uming thai ihc .Messenger ' '■ regularly performed 
two rak'ats after 'Asr was according in her personal knowledge of his 
actions, and Umm Salanias negation of it was according to her 
own obscrvalioii ol the Messenger's 3 saiat. 

Hafiz Ibn Hajar's explanation could have been conclusive, as it 
appears to have resolved the tonllici between the two types of nar- 
rations; however, the gleat juris; and h.uliih scholar, 'Allama Taqi 
'Uthmani, states in his Dura- lirmidhi (]:.■] 27) 1 hat a hadith in Sahib 
Mu dim contradicts die basis ol 1 fall/ [fin I lajars explanation — that 
both 'A'isha & and Umm Salama ..; were narrating Irom their own 
personal observations. 'I lie 1 hadith in .s. //.■,','.. : \l;n/iiit reveals rhar 'A'isha's 
..-. knowledge regarding I he Messenger's : : performance of this prayer 
was in actuality acquired Irom Umm Salama ..&. 



7. "I be I ol lowing hadith cvplai 



11 liirthcr detail: 



Kurayb narrates that lie was sent by 'Abdullah ibn Abbas, 'Abdal-Rahman 
ibn Aithar, and Miswar ibn Maklirama 4. to 'A'isha *, the wife of the 
Messenger of Alfa 1 1 &.. 'Iltey instructed liim id convey their ifl/rtnu [greet- 
ing of peace] to her and enquire [Voni lief about ilie \ performance of) IWO 
rafan after 'Asr. They told him to say that they had been informed of her 
performing the prayer, whereas ii li.nl reached iliem lliat the Messenger 
;s bad prohibited ii. Ibn 'Abbas 1 said, "Umar ■;;. and myself would 
deter people from performing them." 

Kurayb says, "I vi.iied her ami conveyed 1 licit message. She told me to 
ask Umm Salama. 1 eame out and informed them of what she had told 
me; so ihey sent me to Umm Salama with the same questions, Umm 
Salama £ said, 'I heard the Messenger of Allah V prohibit them, and 
then I saw him perform them Ihimselfj. The [first] time he performed 
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them, he had completed 'Asr then entered the bouse to find some Ansari 
women from th(j liatui I hir.mi iriln-v. iih mi-. So. as he began to perform 
the prayer, I sent a young girl and insttticted her to stand by his side 
and say, 'O Messenger of Allah, Unun Salama says that she has heatd 
you prohibit the performance of these two nr^rj, and now she sees you 
performing them.' She also told her that if he gestures with his hand 
then move bach. 'Ihe girl went to him and he gestured with his hand so 
site moved back. When he completed [lie prayer lie said, O daughter 
of Ibn Umayya (Uimu ijljiiu]. yon asked rue regarding the two mk'als 
after 'Asr. A group oi people (mm ike 'Alxl jl-Q.iys tribe had come to 
me... and occupied me from pei forming the two mk'iits after Zulu, so 
these were the |swo r,ik'tits\'~ {Stthih Muslim 1:177). 

I his h.nlitli without donbi implies that Umm .Salama was the source 
ol 'A'isha's :- knowledge regard i tit', the Messenger '* performing the 
two mk'ats after 'Asr. 'litis is because the Messenger S* performed 
them while he was in L'tiiiu Salami's company, ami 'A'isha was aware 
of that. The following narration clarifies this even further: 
8. It is narrated from 'Abel al-Rahman ibn Abt Sufyan that 

Mu'awiya & sent a person to A'isbs ■ . isking her about the two mk'ats 
after 'Asr. .She replied that the Messengei :■■:■■ had nut performed [hem 
in her company, but Umm Salama had cold her that he had performed 
them while with her. ' I here/ore, Mu'awiya ;■ sent someone to [enquire 
from] Umm Salama. She said, "He (once! performed them by me, and 
as I had never seen him pei lo:m tbein before, I en.piired from him, 'O 
Messenger of Allah, what were the two mk'ats I saw you perform after 
'Asr? You have never performed them before.' He replied, ''Ihcy arc the 
two mk'ats 1 [usuallyj perform after Zuhr, but some camels, collected as 
charity \sadaqe\, had been brought 10 ik |lor distribution], so 1 forgot 
to perform them until I had completed 'Asr [i.e. after wliieh time I com- 
pleted them]. When I did remember, I did not think it was appropriate 
10 make them up in the in,:>ii4 v:v\\ people looking, so I pei formed them 
while with you'" {Shark Mii'ani 'l-iitlmrv.ya). 

I bis hail it h. in eon junction with ihe previous one. t. learlv establishes 
that 1 lie Messenger of Alhtb ■■■; did not itiiiiallv perform the prayer in 
'A'isha s 4» company, but in the company of Umm Salama .3., 



An Exclusive Practice of Allah's Messenger is 
The main reason the Messenger 3* performed rhe rwo rak'ats after 'Ast, 
as the badlths state, was to make up for rhe rwo missed sunna rak'ats 
of Zuhr {pee hadith 7). The reason for this is chat it was an exclusive 
practice of rhe Messenger & to make up any missed sunna prayers. 
This, however, is not rhe case for the rest of the Vmma. 

Hence, the Messenger of Allah $ performed the rwo missed rak'ats 
of Zuhr sunna after Asr, and thereafter continued to perform two 
exira rak'ats every day after 'Asr; which was due to his exclusive habit 
to conrinue any new prayer even if he had performed ir just once. The 
following narrations explicitly provide the same explanation. 

9. 'A'isha & after narrating the incident in which the Messenger & 
performed the two rak'ats after Asr, states: 

Whenever he would perform a [new] prayer once, he would continue it 
[thereaftet on a regular hasis| (Subili Muslim 1:177). 

This hadith illustrates the exclusive habit of the Messenger &, The 
following hadiths will make the matter even more clear. 

10. A'isha 4) narrates: 

The Messenger & would perform prayer after Asr but would prohibit 
[others from] it; and he would fast continuously [ymiwsilu, i.e. without 
eating in between for long periods] bur would prohibit [others from] it 
[Siman Abi Dawud \:i%i). 

This hadith clearly indicates that just as the Messenger <S would 
observe continuous lasts himsell and prohibit thct Companions from 
doing so, he would also prohibit others from performing the rwo 
rak'ats after 'Asr but would observe them himself. This n; 
been related by Imam Abu Dawud who does nor make any ct 
after mentioning it; which means that the narration is a strong one. 
it is well-known among hadith scholars that whenever Imam Abu 
Dawud is silent after a hadith (i.e. does nor comment on irs grade), 
it means that the hadith is strong. 



Prayer After 'Asr 

11. Umm Salatna ;. , alar observing the Messenger til Allah '.-i pcr- 
lormitig the two rak'iiti. enquired from him: 

() Messenger of'Allah, cm w make diem up las well 1 if ihey are missed; 

He said no {Shark Magm i-athar 1:301!). 

'Allama Haythami states thai this hadith has been related by Imam 

Ahmad in his Mitnt.iri ,uv\ lbti 1 liblun in his.M//;. He further states 
that ihe narrators in Imam Ahmad's chain are mentioned within the 
chains of 'Sahib al lii'khitr: [M.-ijma' jkvib; )>/l:ii}). 

From the above hadith, we learn that Umm Salama A was pro- 
hibited from making up the surma prayers after Asr if she happened 
to miss them. 'I his indicates that ma hi 111; 1 In- 111 up was an exclusive 
practice of Allah's Messenger 8S. it is related by Allama 'Ay 11 i that 
al-Khaiiabi said: "This prayer [the two rak'ats after Asr] is also from 
among the unique praeiic.es [khiisn'ii] of rhe Messenger J>" Ibn al- 

'Uqayli has stated the same. 

All of the above reports lead to the same conclusion that the pet- 
formancc of the two ntk'im after 'Asr was indeed an exclusive pracrice 
of 1 he Messenger }S and, as such, was 1)01 legislated as beiti;; mima. 

This is confirmed by the fact rhat many narrations actually prohibit 
any form ol supererogatory prayer at thai time. 

The Hadiths Prohibiting Prayer After 'Asr 

1. Abu Sa'id al-Khitdri .. ■ narrates that the Messenger '■:■ said. 

There is no [supeaniiyi.ii '.] graver lollim-iue. 3 -1 j 1 until the sun rises, nor 
after 'Asr unri! the sun sets [Sahib al-Sukhari 1:81-83). 

I, Amr ibn 'Abasa narrates 'bat rhe Messenger & said, 

Perform the hijr prayer: thereafter, abstain iron: any (lraycr while the sun 
is rising until it has fully risen. Ami [jltI'oitji the 'Asr prayer; rhereaftcr 
abstain from any prayer until (lit sun sets {Sahih Muslim U). 

3. Ibn Abbas -w narrates rhat the Messenger ' : - prohibited prayer 
after Asr (SnMii id-Nasa'i (>6). 
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ihe Messenger &■ would perform two rak'ais aft' 
after Fajrand 'Asr (Shark Ma'ani V-aoW 1:303). 

6. 'A'isha4- narrates thai 

the Messenger *> would never perform any prayer without folios 
up with two rak'ais, except hijrand 'Asr. in which case lie would pc 
(wo rak'ais before them (Sharh Ma'ani '1-albar 1:303 U), 

7. Mu'awiya ibn Abi Sufyan -1, delivered a sermon saying: 

people! You perform such a prayer which we have never sec 
Messenger .is perform 

prohibited the two ratals after Asr (Shark Ma'ani WW 1:304). 
!, Sa'ib ibn Yazid «* 
he saw 'Umar <£ beating 
Ma'ani 'l-aihar 

i. 'Abdullah* 



0. Jabala ibn Suhaym 
I heard Ibn 'Umar .$,. relate that he would 
4fc beat a person if he found him performing 
person would rerminate his prayer {Sharb Ma 

1. Taw 11s narrates that 
he asked 'Abdullah ibn 'Abbas .a regarding the two rak'ais after 'Asr. He 
forbade him and recited: "It is not fitting for a believer, male or female. 



.■r has been decided upon by AII.1I1 .mil I lis Messenger. 
ion about their decision" {al-Quran &j$. [{Shark Ma'a 
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The 



ill illis disi I 



ie summed up as billows. I here 
is some conflict in ihe narrations which nitniion the Messenger '-i 
performing prayer alter 'Asr. Some rigorousb authenticated badiths 
indicate that be did so only once, and other rigorously authenticated 
badiths reveal thai be pei lorn ml 1 hem quite regularly. 'lb remove the 
conflict between the narrations and explain die reality of the situa- 
tion, the Hanalis have established dun this was a unique practice of 
die Messenger 8ft. 

Ihe Messenger '<■?■ had only performed them initially to make up 
for the two suntia rak'ais tii"/.u\ir, which be had missed due to being 
with some guests. He thereafter began to regularly perform two 
rak'ats after 'Asr, as ir was his unique habit 10 continue any form of 
prayer he would iniiiaie. Numerous h. id id is have been presented to 
substantiate this explanation. 

Moreover, also hi "blighted above are a large number of narrations 
that explicitly prohibit the pcHoruunce of prayer alter 'Asr. [11 light 
of ibis weighty evidence, Hanalis scholars have concluded that the 
strongest and most correct view regarding .11 pciv rogatory prayers after 
'Asr, is that it is prohibited. As for those badiths which are brought 
forrh to prove the general penr.i.s.sibiliiy of prayer after 'Asr, they 
cannot be accepted here as prim I ol permissibility since they only 
illustrate an act ion exclusive 10 Allah's Messenger Si. 






Prayer During the Friday Sermon 



The Messenger of Allai i ;* has instructed that whenevera person 
enters rhc nuajid, lit- should perlorm ion mt'rtla of prayer before 
sitting down. 'litis prayer is called iiihivyiii ill unisjid ^greeting ol the 
masjid], and ii is a snmia prayer. 

However, rliese rwo rak'ats are nor to be performed at times in 
which prayers arc un tk-.-.ii^l>k- \ni,il:nih\. Islamic law has designated 
the following times as undesirable: ([) alter the h'ajr prayer until sun- 
rise; (1) after the 'Asr prayer until sunset; (3) from the beginning of 
sunrise until the sun is ;i spear's icngth above die horizon [i.e. when a 
distance equal 10 die suns diameter appears between the sun and the 
horizon]; (4) from the lime the sun is at its highest point in the sky 
until it moves on [Mm'h and (5) from when the sun turns yellow 
before sunset until after it has set. 

Hence, It is recommended In perform lite uilnyx.il nl-niitsjid 'upon 
entering the masjid-M any time other than these disliked times. There is 
however one other isa epiion in this general rule. Since the Messenger 
of Allah 5S forbade any lorm ol prayer or conversation during the 
Friday sermon \hlmlh:i\. it is not allowed that a person perform the 
tahiyyat al-masjid upon in terms; the mnsjid while the sermon is ill 
progress. 'I his is the opinion ol the Hanalis and many others. 

Some scholars stale thai a person entering the masjid ai such a 
time should still perform a set of two rak'ats prior to sitting down 



.ind listening to the imam's sermon. 'I hey go .is far as designating ii 
j desirable act even ar that time. 

The following is a discussion regarding [his very issue. It seeks to 
determine the e\aci procedure a |kimih should follow when he enters 
flw wim//Vf\liiririgihe Friday. sermon. "I lie evidence used by the Hanafi 
school to establish [he impermissibility of performing Wn! while 
the sermon is in progress will he presented lirs[; after which we will 
analyze the lew ..cciiiinijv contradictory n; 
prove the permissibility of prayer in this 



TheQur'« 



^Tnrs 



Allah %£ says, 

"Sti when the Qur'an is recited, lisrcn tt> it and remain silent, that you 
may receive mercy" (al-Qur'aii 7:104). 

As we discussed earlier in chapter 1, "Reciting Behind the Imiun "i\\\s 
verse was revealed concern ini'Wiv; (and. according 10 some opinions, 
concerning the sermon too). Now. since the sermon has been likened 
to prayer and since the verses ol the Qur'.tn are recited in it, the com- 
mand of this verse shall apply to the sermon as well; which means 
that a pctson would have to observe silence tinting die sermon and 
listen attentively to whai is being said. Ibis also means that the person 
should not occupy himself in prayer during the sermon. 

It is related from 'Ulnar -S. that the two sermons on Friday are equal 
to two rak'ats of prayer. This is probably why the rak'ats of Friday 
prayer are only two, whereas the rak'ats of Ztihr are four. He states; 

The sermon is equivalent to two nikiiiu [he:vioir. whoever misses the 

Sermon should perform four rak'ats [ofZubl] instead {MttsannaflbnAbi 

Sliayba 1:118, MusatmafAbdal-Razzaq). 

It should he remembered that this was his personal view, and the 

ruling of the majority ol scholars is ih:ii a per.stjii shottkl still join the 
two rak'ats Friday congregation with the imam even if he happened 



Prayer During the Sermon 
Since the sermon is similar to the prayer, ir could be concluded 
from this rhar one should also remain silent and listen carefully while 
the sermon is in progress, just as one would while in prayer. The 
wisdom behind disallowing all forms of prayer, remembrance [dhikr], 
supplication [du'a'\, and even enjoining the right and forbidding the 
wrong [amrbi'l-ma'ruj "and nahy an al-munkar]—wWicb is permissible 
on all other occasions — is due to the fact that if a person engages in 
tabiyyatal-masjidor any other aaiv'uy while the sermon is in progress, 
he will not be able to listen attentively to the imam's sermon. 



The Hadiths on T his Issue 
1 . Abu Hurayra & narrarcs that the Messenger of Allah & said: 
Whoever says, "Remain silent," while the imam is delivering the sermon, 
he has nullified [his reward] {Sunan ai-T.rmidhi 1:114). 

I. Abu Hutayra A narrates from the Messenger of Allah '&,: 

When you say, "Remain silent * to your companion on Friday while the 
imam is delivering the sermon, you have nullified |yonr reward] {Sahib 
Muslim i:iSi. Shark Ma'am 'l-aihar). 

Since merely reminding another person ro keep quiet during rhc 
Friday sermon has been prohibited by these hadiths, it follows that 
tahiyyat al-masjid, which is a supererogatory [rnifii action, must also 
be disallowed while the Friday sermon is being delivered. The fol- 
lowing hadith lurt her clarifies this deduction: 



J. •Abdullah ibn'Umar 4. n; 



srhat 



he heard the Messenger of Allah A say, "When one of you enters the 
masjid to find the imam on the pulpit ] delivering die setmon), than no 
prayer or conversation lis permitted! until the imam finishes" (Majma' 
al-zawdid 1:184). 

I his hadith in itself may have been classified by some as being defec- 
tive due to the narrator in its chain, Ayyub ibn al-Nahik. There is 
mixed criticism about him. Some scholars of hadith have called him 



ii ii-iworthv. while others have tailed liim weak. I lowcee:; despite [his. 
there ate many oilier aspects which holster its acceptability. Ihn Abi 
Shayba has related sonif oilier narrations of Ibn 'Umar -™ (the nar- 
raior <>i [his hadiih) whit h would iridir :i r l- ihai Ihn '1, 'mar's personal 
opinion and practice was in coidoriiiaiicc with his narration. Ihis 
.ul lis sircni.'.th in his narration. 

One ofthe principles of hadiih \u.m!iil-hiuliih\ is ihat any narration 
supported by rite constant practice oi thi'( Companions and hoi lowers 
will acquire enough sirctigih 10 he used as evidence, 'ill is means [liat 
1 1 if message of ihc above hadiih. despite die criticism leveled ill its 
thai n, ean he accepted, llle l.u I [h.il [here are many oilier rigorously 
.r. :h. i ■'. a led !.■„■/■■//.' j h.idilhs ihai iciav die same nie-sa;;e.is die above 
h.ididi makes ii even more Icgilimaic to use as proof. 

We will see in the I oi lowing paragraphs ihar ihis opinion was not 
;in isolated one Inn was rarlier the opinion ol mi melons C lompanions 
and Followers. 
4, It is related from Salman al-har.si ..> thai rhe Messenger S* said: 

A person who performs die riiiul b.rrli [g/'n.Jl mi iaiday, attains as mueh 
puriry as lie can. applies oil or some seem lotuid in the house; then 

them]; and performs as much prayer as Allah has willed for him, and 

then maintains silence while rhe imam -peak.,, will have all his sins from 
rhe present Friday to the next forgiven {Sahib al-Bukhari Mil, Shark 
Ma'ivii I iitlrnr 1:369). 



oi Abu I liiraj ia ■ in Saliih Mii-lha has the 



[...] and performs what lias been ordained for him. then observes silence 

ii mil rhe imam (inislics his Miimn .. i.Wv'/i Muslim 1:283). 

6. Another narration of .Aim I luravra and Abu Sa'id al-Khudri y 
contains the following variation: 



Prayer During the Sermon 
7. Nubaysha al-Hudhali narrates from rhe Messenger of Allah &■-. 
When a Muslim perlorm^ •;/'.■■■■.' ritual haih. on I ridav, apptoaches the 
uirisjid without inconveniencing anyhndy; and bin- linds that the imam 
has not yer appeared, he engrosses himself in prayer luras long as possible; 
and if he Hnds die imam present, lie siis silently and listens attentively 
until the imam completes the Riday prayci . .. (Mmnad Ahmad). 

Imam Haythami. stales regard nig die above hadirh ihar "Imam Ahmad 
bus narrated ibis hailith and iis narrators arc those ol .Sail ill oi-Bukhari 
except for tbe shttykh 'icachcj i ol Ahmad, who is uusiworihy" {Mapnu' 
al-zawdid 2:171). 

None of the above hadiths mention that it is virtuous or even 
permissible to perform prayer once the imam has appeared for the 
sermon. The reason why ihis has been prohibited was previously 
stated; it is due to the >iin»illi> inability 10 attentively listen to the 
im/mn sermon and to the verses ol the Qnr'an he is reciting. 



The Companions and Followers on This Issue 
. It is related from 'Abdullah ihn 'Abbas and Ibn 'Umar* that 

appeared [to deliver the sermon] {Mmannaf Ibn Abi Shayba IS24). 
. It is narrated from Ibn 'Umar £, that 
he would remain in prayer 011 ] 'ridav, ;md when die imam would appear 
he would stop praying {\hn,iuuaj Ibn Abi Shayba 1:114). 

. 'Utiha ibn 'Amir has been reported as saying ihai 



.. It is narrated Irom Ibn Shiltab al-Zuhti that 

a person [who enters lire masjiii (in Friday while the imam is delivering 

die sermon I should si I dimn and e.i". 1 iii'.n-i liinnell in any piayci {Shark 
Mii'aui 'Imhar 1:369). 



5. It is narrated from Khalid al-Hadhdha' that 

Abu Qilaba arrived while die imam was delivering die sermon. He s 
down and ii itl inn perform any ptayei [Sh.irl, M,i',/iii 'l-athar 1:369). 

6. Abu Malik al-Qurazi narrates tliar 

the "silling" of the www on the pulpit [(H&rfwr] signals an 
prayer, and his "sermon" [signals an end] to all talking (Shari, Maani 
'l-athar i:37o). 

7. Ibrahim al-Nakh'ay says, 

'Alqama was asked, "Do you speak while die imam is delivering rbe 
sermon or after he has arrived [10 deliver it)?" He said no (Sharh Ma'ani 
'l-athar i;}yo). 

8. I[ is related from Mnjalild that 



Another important point is thai ihe angels h:ivu :il^i> boon reported 
to wrap up their registers as soon as rhe sermon begins. The follow- 
ing hadiihs rtral thai as (lit imuiii begins his sermon, ihe angels put 
away their records in order 10 listen to ibe sermon. 

9. There is a narration of Abu Htirayra * in Sahih al-Bukhari. as well 

as in other col lections, regarding the angels recording the names and 
times ol the worshippers arriving lor the sermon on hid ay. Towards 
the end of this hadith, the Messenger ol" Allah if> says, 

1 hereafter, when the intum appears, tin: angels wrap up their records and 



begin to listen to the adinc 
Bukhari 1:117, Sunan al-Nau 



•h,kr\ (S„b,h Ml,,/ 



*Oj). 



1 Aim Uniatti.i ■ ■ states: 
:ie iimtni appears, die records [of the angels | 

from Abu Sa'id al-KJuidri 4s stat 
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When the iiuie.'./in ■..]:> loi ;>river \-<t!i\i/i, and :'ne :>■:,'»; si is on the pulpit, 
the records [of the angels | are wrapped up. ami tliey enter the masjid\h- 
telling attentively to (lie ad 1 mum ion \/!iiiur\ i.\Lii»;u' ii!:-ii:i:il'i// 1:177)- 

11. In his commentary on Sahih Muslim, Iniam Nawawi lias stated 
that the same (i.e. th.u no prayer during die sermon) was the practice 
of TJmar, 'Uthman, and 'AN * {Sharh Sahih Muslim 1:288). 

13. 'Allama Shawkaoi stales ihai 1 he great had is h master Zayn al-Din 
'Iraqi has related the same practice I rout Miihaininacl ibll Sirill, Qadi 
Sliurayh, Ibrahim al-Naldt'ay, Qatada, and Zuhri. 

14. Ibti Abi Shayba has also reported this opinion from Sa'id ibn 
al-Musayyib, Mujahid, 'Ata', and 'Utwa ibn al-Zubayr. 

These narrations highlight and timber establish the position of 
the Hanahs on the issue of prayer during the l ; riday sermon. Their 
opinion is that it is impermissible 10 peri or 111 <,ih/i while the sermon 



Anai.v/.ini; rtiti .Skkmin'^i.y Contradict* 



Sulayk al-lihatafani arrived oil f'riday ami sal down while rhe Messenger 
.-:■ was delivering the sermon. 'Hie Messenger 'i ordered him to stand and 
perforin two ratals and to make them short {Sah:h Muslim 1:187). 

lilts hadith is used l>v those w I in claim that ii is permissible to perform 
two rak'ats during the sermon. 'I his however is very difficult to accept 
due to the following reasons: 

(a) This hadith cannot stand as evidence for prayer being permissible 
at the time of rhe sermon, because ir speaks of a lone and isolated 
incident. It was only oc.ee that die Messenger ::- ordered somebody 
to rise and perform two rah'ais dining the sermon. In fact, there are 
a number of narrations which state that the Messenger $6 ordered 
people to sit down dining the sermon. 



* admonished him for mil linvinj; pt:! In] r-iint; [In; riln.il bath \ghns[\, but 
did not order him 10 peilonii any pr.iyei [Siil.'ih Muslim 1:280). 

None of these incidents indicate a command for prayer while the 
sermon is in progress. In her. they insrri it [ rhat one should sir down 
while the imam is delivering; lhe sermon, wliii.li proves [hat the one 
occasion on which the Messenger '■:■- ordered Snlayk al-Chatafani 4* 
to stand and pray was due 10 another reason, lhe hadith of Sulayk 
j&. therefore cannot he n.seil 10 prove tin: desirability of prayer during 
[lie Friday sermon. '! lie lull .11.1.011m ol Snlayk al-Chatafani's incident 
is as follows: 

Onee, while tilt Messengei '■• was siuiitgou I lie pnlpil wailing to begin 

the sermon, a Comjvm ion nd Si il.uk llm I iudlu.il-Chatafani Jkwho 

had on very torn and ..i.iii . 1'iihini; .hi,.:,. I [I,,. ^.^./.'•/. I Ik- M^ssejigoi '■. 
after seeing his poverty-stricken sun c. ordered him 10 stand and pray. He 
did 1 hi* so die el lei I aiiiijjiiiiinii.s en 1 1 hi also observe his condition. Inc 
Uessi ii;;er ■ um.iiiud si I en: 11:11 i! iie h.id linisiied hi-. pi.ni-i; liien. .ituT 
seeing that the oclici ( amipauiiuis had i.ikcn a innk .11 him. lie encouraged 
them to contribute 10 him, which ihey did widi open hearts. 

One can clearly see thai iliis was a very special c ire 11 instance, in which 
I lie \ lessen ycr - : ordered Snlayk ■. m Maud up ami pr.iv so thai his 
condition would become known to the (Companions. Consequently, 
this command cannoi be cki.ssihcd as yeiur.nly applicable as it was 
issued only onee to ibis p.n Menhir Companion, 
(b) The above explanation should be sufficient to understand the 
rrue nature of the incident. A notbcicxpla nation niejitioned by some 
scholars is that the Messenger -- gave the order to pray before com- 
mencing the setmon and then waited silently until the Companion 
had completed his prayer. lhe Messenger '■'- did not recite or say 
anything while Snlayk ..;, prayed, as is understood Irani a hadith in 
Sahih Muslim: 

Snlayk nl-Ghaiakmi ..-■ entered die ma>j'uUm hidjy while the Messenger 
& was sitting on the pulpit land had not yet stood for the sermon]" 
(Sahib Muslim 1:287). 



I-IQH A1.-1MAM 

Ii is a proven fact that the Messenger of Allah «* would delivi 
sermons standing. Hence, for him to he sitting down (as then: 
states) niL-ans that lie had nut yet begun the sermon; soSulayk's prayer 
was not performed during the Me s sender':, rt sermon hue before it, 
'llii.s point is further stibstanihtcd by imam Nasa'i's inelusion of this 
narration under a chapter entitled, "Chapter on Prayer Before the 
.Sermon." 'Ibis i learlv indicate, dial ac tut ding to Imam Xasa'i. I his 
incident took plate before the sermon had begun. 
(c) There are some narrations, however, which indicate that the 
Messenger :.:> had already begun the sermon "hen Sulayk -;. entered. 
The meaning of these narrations is that he was just about to begin 
tire sermon when Sulayk ... walked ill. 

.vhieh 



that Allah's 
[i and remained silent until Sulayk 
Mii.-;/i/a, tl Hi, i Ahi Si :,:■;!. a contains 



(d) TJtere arc also orhi 

Messenger i> interrupted his 
Itni.shcd his prayer. Th( 
the following words: 

"I be Messenger ■;"•. when nrJeririi' die t aimjvmion to perform I wo n 
discontinued his sermon until he had finished the two rakais {Mm,. 
Ibn Abi Shayba z:uo), 

and the narration of Ihiraqtitni contains the following words: 
Anas ..> narrates that a person horn die (Jays uibe entered whil. 
Messenger -:i was deliver! n;; tlie senium . Hie .Messenger fi told hi 
stand up and perform two r,/h'ii!.' and disci in tinned the sermon nut 
person completed li is pr.tyci (Shimii ill Dttriutttsni i:i; U). 



This 



s that the Companion had completed his sake and w 
engaged in it while ihe Metsengei : : - was delivering 1 



i for 



s that 



(e] Yet another cxplar 

Messenger S* had interrupted his sermon and begun n 

with him. the prohibitum of talking or praying was litied and Sulayk 
had to no longer adhere to the command "remai 
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lerform two rttk'au while the Messenger *W 
tited for him) was permissible. Ibn al-'Atabi 
rion and considered it most accurate. 



:!. : . ii > : • . Sos him :n 
remained silent (and « 

ha? iiileied this e\p:.in; 

(f) It has been already mentioned that the Messenger % ordered 

Sulayk ■■■■ to rise and perform die prayer so as to expose his poecrtc- 
stricken state in front of the Companions. In this regard, a narration 

in Sit ntt ii ill- lirmiilbi and a! X,tt,t'i from Aim Sa'id -■; states: 

A person entered tile mus/i/liu a shabby siaic {Shiiiiii iii-Tirmidlli Wj U, 
al-Nesa'i 1:208 U). 

(g) Another point that should not be overlooked hetc is that for the 
two mk'ats to be considered i.tbiy/at ,il->mtsji/i. they must be offered 
immediately upon cniering die mmjitl and prior to sitting down. 
However, we find in some versions of this narration that Sulayk*, had 
sat down upon his arrival, alter which the Messenger ;& had instructed 
him to stand and pray. The narration in Sahib Muslim states: "Stand 
up and pray," (Sabi/i Muslim 1:187) and another narration states: 

Sulayk sat down without prayi nt', and die Messenger tasked him ifhe 
had performed two r<il;'<itfi\ le replied that lie had inn, so the Messenger &> 
ordered him to stand up and perform two ra fan {Sahib Muslim 1:287). 

This proves that lie was ordered to stand up and pray in order to reveal 
his condition to the other Companions. 

When the above points are taken into consideration, it makes it 
quite difficult to claim that tabiyyat iil-wtisjiil was permitted at the 
time of the sermon. The incident of Sulayk £ was a unique and iso- 
lated one, and not one instructing the whole Uninui to ptay at that 
time, especially when there are other narrations that clearly prohibit 
iop t ,fom», ra . 

Z. Another seemingly contradictory narration is as follows: 

Jabir*- narrates thai once v.-iiik- the .Viesscngci of Allah 3. was delivering 
the sermon he said, "When you [enter die nuajiil] and find die imam 



delivering the sermon..." or [he said] "[...] and find rhac rhe imam 
has arrived [for the sermon), you should perform lira mh'ais" (Sahib 
al-Bukhariv.itf). 

'Ihis is another narration that is used to establish rhe desirability of 
iiihiyyiil ,)!-iii.!<ji/l at the time "1 I ho sermon. 'I lie same words are nar- 
rated by I main Muslim in his Sahili as pail iij I lie na rial inn oi Stllayk 
al-Ghatafani * (Sahih Muslim 1:187). 

It can be said [hat this narration is in contradiction with the com- 
mand ol the 1 Inly Qur'an and many fuller rigorously authenticated 
liadiths that have already been mentioned above. Many explanations 
have been offered in order to remove the conflict between this hadith 
and [he luidiilis oi prohibition. One explanation is that the phrase, 
"delivering his sermon," in the narration, actually means, "about to 
begin the sermon" (i.e. the imam was sitting waiting to begin the 
sermon). 'Ihis is one way ol reconciling the narrations so that no 
contradiction remains. 

Otherwise, the second way to deal with this issue is to leave it as 
an independent rigoiottsb authenticated narration in conflict with 
the other rigorously authenticated narrations ol prohibition; and 
determine, in the light of the principles til hadith \ /:.-/// nl hailnh\, 
which ol the narrations are more .superior and si longer. Ihe result of 
such an analysis would be that the liadiths oi pi ol libit km presented 
by the Hanafis are stronger for a number of re 



(.) Th= 



used by the Hanafis arc ol a prohibitive . 
1 e), whereas this 



(a) Ihe narrations u-nl :>v I lie I lanalis aie ol a prohibitive nature (I.e. 
they prohibit the prayer at a particular linuj, whereas this narration 
(hadith 2) is of a permissive nature. One of the principles of hadith 
[usul al-badith\ is that when there is a conflict between hadiths, a 
hadith prohibiting something is considered superior to one that 
permits it. Therefore, since the hadiths presented by the Hanafis 



permits it. Therefore 

oi ,1 pi nh ilii tive nam re, they ate cuiimucicu aupi 
which are ol a permissive nature (i.e. hadith ;). 
(b) 'Ihe narrations ol prohibii ion presented by the 1 final is , 



isiili.rrd superior to those hadirhs 
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in harmony with the implications of the above mentioned Qur'an re- 
verses, which prohibit anything that would distract a person from 
listening to the sermon. 

(c) 'Ihe narrations presented hy ihe Hanafis are substantiated by the 
practice of many of the Companions and bollowcrs (may Allah be 
pleased with them all), as has been previously detailed; whereas this 
nanation, if taken its an independent narration, is only supported by 
the lone narration of Sulayk 4>>. 

(e) There is greater caution in acting upon the hadiths prohibiting 
labiyyai al-masjid at the time of the sermon than upon those permit- 
ring ir, since tabiyyat al-masjidh not considered an obligatory prayer 
in anyopinion. While holding it permissible, neglecting it would not 
be considered a sin. However, ifonewereto pray during the sermon 
while holding the view that it is prohibited, be would be consideted 
sinful for going against what is believed 10 be a prohibition. 

Conclusion 

Many narrations state that the Messenger ■'-!■ had discontinued his 
sermon while Sulayk * performed his prayer. What would happen 
today if many people began to arrive late, and worse still, all ai differ- 
ent times (as is to be observed nowadays in rhe masjids)'! How many 
times and for how long would the imam remain silent, and when 
would he be able to complete the sermon? 

'Ihe Hanafis have taken all these aspects into consideration in 
forming their opinion. I hey have adhered to the hadiths of prohibi- 
tion and have answered and explained all the seemingly conflicting 
narrations. Their view has also been fully substantiated by the state- 
ments of various Companions ami followers. Ihercfore, we can safely 
conclude that aftet taking all the above points into consideration, it 
will be prohibited to perform two rak'als of tahiyyal al-masjid after 
the imam has started his sermon. 
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The Number of Rak'ats in Tan 



lain AliOL: I IWelvC bundled and (ifiv veals, 1 1 [id! die . , .li" , ccnmiy, llle'rc 

was link controversy surrounding the issue of Imw many rak'ats are 
ro be performed for larawih. "There was a general consensus among 
Muslim scholars tliai uirau-ih is no less than twenty rak'ats, and some 
scholars were even of rhe opinion [hai it was more than twenty rak'ats. 
Until reeemly, there was also no mention of any masjid'm which less 
than twenty rak'ats were performed or of any scholar holding such 
a view. Ir has only been in the Lis! hundred years diat some people 
have begun insisting thai die lamwih prayer consists of only eight 
rak'ats. 'Ihe practice of die Companions _s,iliaba\, followers \i,thi'h/\. 
and other scholars (may Allah lie pleased wiih die in) who proceeded 
them has always been ol pertormiug twenty rak'ats. 

A consensus \iji//il] was reached anion;: die Companions at the 
time of the Leader of the Faithful [Amir al-muminin\ 'Urnar ibn al- 
Khattab^that tamwibwa twenty rak'ats. He had appointed Llbay 
ibn Ka'b ■& to lead the people in twenty rak'ats, as is understood 
from authentic reports. He was not met with any refutation or argu- 
ment concerning this agreement; neither ftom the Companions who 
had performed tar.ucih wiih ihe Messenger : :', nor from any of the 
wives of the Messenger '^ If it had been a practice he had innovated 
himself it would have most certainly been rejected and refuted by 
the Companions and household of die Messenger '3. This chapter 



ii derail, and establishes 
b is indeed twenty. 



Opinions a 



L SCHOI-ARS 



Imam Aim 1 lanifa, Imam Shali'i, and Imam Ahmad are unanimous 
that twenty rak'ats are to lie performed for lamwih (luring Ramadan, 
'[here arc different opinions recorded from Imam Malik: one states 
twenty rak'ats: another is of thirty-six rak'ats, about which Imam Malik 
said, "Ihis is our former opinion;" and a third view is of thirty-eight 
mk'ats. 'I here is also an opinion which Males forty-one rak'ats [tti/iay,:! 
di-nutjtiihiil t:2io), 'Allama 'Ayni has mentioned the second view of 
thiny-six rak'ats to be Imam Malik's more popular opinion. 

What becomes clear at this point is that none of the four prominent 
«»"»i< held a view af tamwih being less rhaii twenty rak'ats. Twenty is 
the minimum number mentioned, and the reason for (mam Malik's 
view of thirty six rak'ats is that it was the practice of the people of 
the noble ciiy of'Makka to perform tawvi/lcircumambulation) of the 
Ka'ba after every four rak'ats of tarawih. During the pause between 
each four mk'ats of tarawih, the people of die illuminated city of 
Madina would observe an extra four mk 'ats of prayer in place of the 
tawaf\see al-Mughni 2:167]. 

[herein re, since iiimwih was performed as twenty mk'ats, consist- 
ing of live sets of lour rak'ats (each set called a "larwiha"), the people 
of Madina would perform an extra four rak'ats after every tarwiha, 
bringing the total number of extra rak'ats to sixteen. Sixteen extra 
rak'ats plus the twenty rak'ats of tarawih make thirty-six rak'ats. Hence, 
the actual number of rak'ats of tarawih was twenty even aecotding 
to Imam Malik. 

lamwih During the hirst Generations 

f -or centuries, ever since tarn mil: ea me to be observed in congregation, 
no less than twenty rak'ats were performed by the Muslims throughout 
the Islamic world. Nafi', a prominent tabi'i states, "I never found 
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anyone performing less than thirty- nine rak'ats (three of which were 
witr)." Nafi' remained in Madina for most ol his lift and passed away 
in 117 A. ii. (Path al-Bari 4:2541)). At that time, the number of rak'ats 
observed for tarawih in .Vkulirui were thirty .six (twenty rak'ats tarawih 
and sixteen supererogatory iniji\ mk'ats). 

thereafter, Imam Nhail'i states, "I observed rite people performing 
thirty-nine rak'ats in Madina Iwltieh include three witr]. and twenty 
three mk 'itts in Makka." imam Sliali'i was born in i;o A. H. and passed 
away in 2D4 A.H. Hence, this report accounts for die second century 
of Islam. Furthermore, Ibn 'Alxl al-Barr states, "Twenty rak'ats was 
the opinion followed by die majority of scholars, including those 
of Kllfa, Imam Shafl'i, and most other jurists." This specifies that, 
throughout the earlier period of Islam, the minimum number of 
r.ik'i/ir pcrlormcd in <aniwii> was twenty. 

Sufyan al-Thawri (died 161 a.h.) and Imam Abu Hanifa (died 150 
a.h.) of Kufaboth held the opinion ol twenty rak'ats. Imam Ahmad 
ibn Hanbal of Baghdad (died 135 A.h,) held the same opinion as did 
Dawud al-Zahiri (died 17Q a.h.). 'Abdullah ibn al-Mubarak (died 1K1 
A. 11.), one of the pro mi net) 1 scholars ol Khurasan, also held the view 
of twenty mk./it i/ii//,iyat ./i-r.mii.aiiid 1:110). 

From the above, one can comfortably conclude that the predomi- 
nant view of the scholars from Makka to Khurasan and beyond was 
af tarawih being twenty rak'ats. There is nor a single opinion oi eight 
rak'ats to be found during this extensive period, neither from the great 
Imams nor from any other jurist. 

The mass of people who follow the Hanafi, Shafi'i, Maliki, and 
Hanbali schools of thought, and who const i cure the majority of the 
Umma, have until todav adopted the view of twenty rak'ats for tarawih. 
In the two sanctified sites of Islam — Makka and Madina— twenty 
mk'ats no. performed in congregation for Iiimwih until today. It was 
not until approximate!)' a century and a half ago, that the first argu- 
ments were made, after the consensus reached by Umar*; claiming 
that tarawih was only right mk'iits and not twenty. 
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Imam Tirmidhi, well known for recording in his Suiian the various 
opinions held by different scholars in jurisprudential [fijhi] issues, 
does not mention so much as even a weak opinion of tarawib being 
eight ruk'als when discussing [he issue. If there had been an opinion 

<>l eight rak'ats concurrent among the earlier scholars, he would not 
have failed to mention it. | See Saltan al-Tirmidhi I:l66] 

Absence of Authentic Narrations Concerning 
the Number of Rak'ats in Taiiawih 
Another point to be taken into consideration in this issue is that many 
scholars state that there are no authentic \ifiiiih\ and direct \marfij] 
chains of narration (from the Messenger **) mentioning the e 
number of rak'ats performed by him in tarawih. 

i. .Shaykh al-Islam Ibn Taymiya writes: 

Whoever assumes dm there is a feed ..umber of rak'ats reported I 
the Messenger of Allah "• eimccriiiii" tarawih. and dues not accept any 
greater or lesser number, has erred {Mttjma' al-j'atawa 46 U, Miraal al- 
m4ttihy$\). 

2. Allama Subki writes: 

Let it be known thai it has not been narrated its to how many rak'ats the 

Messenger of Allah -.-:■ performed durinj; those nights (in congregation], 
whether 1 1 ley were twenty or less i lii/tfiit ai-ak/tyar 116 U), 

1. Allama Suyuti Says, 

Tlieseholats have differed on the number of rak'ats [in tarawih]. If it [the 
number] had been established ihiuniji the pt.iuicc oi'the Messenger of 
Allah <*, they would not have differed :iv!-.a:din ; : ii; (ai-Masabih 42 U). 

4. Allama Shawkani writes: 

What has been understood bom tar hadiilis in this chapter is the validity 
oftbc nightly prayers of Ramadan, and thai 1 bey can be performed cither 
in congregation or individually. However, to confine the prayer known 



as tarawib to a stipulated numl 
the Sunna (Nayl al-awtar 5:53 U 

. Mawlana Wahid al-Zaman s( 



nights of 



The scholarly statements mentioned above clearly establish that 
there are no authentic narration- stating; that Allah's Messenger gft 
performed a fixed number of rak'ats for tarait/ib. Hence, this strikes 
down the claim thai the Messenger ■■:■ only performed eight rak'ats 
and that to pcrfonu anvihiug besides eight is a "reprehensible innova- 
tion" [bid'a], as claimed by some. 

There arc however ,t banditti ol weak reports which inform us of 
the number of rah 'air performed In- the Messenger -i in tarawib. For 
instance, there is a narration of Ibn Abbas ■•■. which states that the 
Messengei - : pcifomicd twenty yak'att. Although the badilb srhol 
are have classified tills narration to be weak, it could still be used as 
evidence, because it is supported by the consensus of Companions 
and the practice ol the \\ hole / hiimii. generation after generation, for 
more than twelve hundred years. 

Other weak reports from the Messenger & on this issue that are not 
siibsiantialh supported by the practice and siaiements of the pious 
predecessors, will be rejected. One must understand though that even 
if the nat ration of Ibn Abbas j is rejected, rhe scholarly consensus 
[ijma'\ reached by 'Umai 4. - which established that tarawih was 
twenty rak'ats — would he sulhcicnt evidence to prove that tarawih 
is indeed twenty rak'ats. 

'Ibe reason why there arc no authentic and direct reports from the 
Messenger Sft concerning the [lumber ol '\tk\us in tarawib, is that the 
Messenger 9V performed the prayer in congregation for a few days 
only, a her which be pei Inrmed tarawib in the confines ol bis ho inc. 
Hence, many of the Companions did not observe him performing lite 
prayer. Thereafter, the prayer continued 10 be pcrlormed individually 
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or in small groups until the time of 'Dmir &, when he appointed 
an imam to lead everyone in twenty rak'ats. Ihus, it came to be per- 
formed as twenty rak'ats in a Lirjjt- congregation. Hi-' lew Companions 
fortunate enough to have observed it with Allah's Messenger & in 

congregation did noi voice any objection to the decision of'Umar;fe. 
If [he .Yles.sengei ■'■'■ : had performed more or less [ban twenty rak'ats 
on any of the nights during Ramadan, these Companions would 

surely have refined 'Ulnar's ...-■. decision for establishing tarawih as 
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.Since il has been established ilun [here are no authenticated hadilb' 
from the Messenger :? regarding the number of rak'ats in tat 
all that remains in terms of prool for tarawih being twenty rak 
the agreement of scholars with 'Ulnar's 4* decision; for once tl 

esiablisbed, ihe Ihmiiil isiu.si follow ii wholeheartedly as it is in 
bent on Muslims 10 follow die ruling ol die Companions .... 



'bbad i Kit Sariva ■ n; 



:s [ihat the Messenger i& saidj: 



Keep to my Snnna and die Surina of Hie guided ( ylipfis who followed 
the tight way \al-kbia\>ia' ,</ r.nhrHit ,i! wn/v/i;-rii> ■ 1 1 old fast to it, and 
cleaw onto it with vmu leedi {Siimiii Alu Ihiu-ml 2:287, ttl-Tirmidhi 
2:97, Ibn Maja 5). 

First, the Messenger of Allah if very strongly instructed, "Keep 
to my Sunnaand (he Snnna of the guided Caliphs who followed the 
right way.'' "Ibis means ibai ilu: rightly guided Caliphs must also he 
lolkmcd in ilieir ruling., iusi as die Messenger '-'■ is 10 he followed. 
'Umar.,'., being die second righdv guided Caliph, is the one who put 
forth the verdict thai tarawih was to he performed as twenty rak'ats, 
v.liii b 1 hi I iomp.u lions un.ininioiish agreed upon. I >uc 10 [he above 
badiih, his decisions will have to be accepted just as if it bad come 
from the Messenger &■ himself. 

Second, it should also lie iciiiciohercd thai die amount of rak'at 
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.stipulated by 'Umar 4i could have only been acquired From die 
Messenger % himself. Ibis is obvious!) assumed because the number 
of rak'ats for any prayer cannot be determined through one's osvn 
preference, but rather must lie se.i by Allah ii- through His Messenger 
81, For 'Umar # to have ruled on this matter and not have received 
any objections from the Companion regarding it, indicates that the 
number of rak'ats performed by the Messenger '&• in tarawih was 
twenty. Ibn 'Abbas's * narration (mentioned earliet) confirms that 
lite Messenger ' ■■ performed twenty rak'ats. 

'Umar 4> determined the number of" rak ',i/s of tarawih to be twenty 
and appointed Ubav ibn Ka'b .*> to lead the people in congregation. 
This then remained the practice of the Muslim Umma throughout 
the caliphate of'Urhman and *Ali ■-. and then on and on for twelve 
hundred years. Hence, il will be necessary 10 follow suit. Some of the 
following hadiths mention this in more detail, 
a, 'Abd al-Rahman ibn 'Abd abQari relates: 

One night during Ramadan, lit wcni out 10 the mitsjid viiAi 'Umat ibn 
al-Khatiab 4s. People were scattered around in croups. One person was 
praying alone, whereas another was lead in:; a group ol people in prayer. 
'Umar ■■> remarked, '111 could have liiem nil congregate behind one imam 
it would be better." He then made a fitm commitment to do so and had 
them all P ray behind Uhay ibn Ka'b +. 

Ahii al-Rahman states that he wtllt out with him again on anothtr 
night and found die people coii;;rc^.ncd behind their imam. Upon see- 
ing this, 'Umat --.■ remarked, "1 low iiiv.it an innovation this is" [ni'mst 
al-bid'atu Imdhihi, i.e. a practice that lias been revived]" {Sabih al-Bukhari 
1:169, Muwam Imam Malik 42). 

'Hie Messenger ■;'■ had performed the tarawih in congregation for 
a few days and then discontinued il lor rear ol it turning into an 
obligation on the Umma. It then remained like this throughout the 
caliphate of Abu Baler ft,, who remained occupied with the many 
issues that arose in his time. Thereafter, tinat*fc revived the practice 
and had everyone perform twenty rak'ats tarawih behind one imam. 



aued ihrousjie 



He called it a good practice saying thai if it wa 
was indeed a good tine. This practice was then 
the generations. 

Hadith i above makes it clear that a reprehensible innovation 
cannot be attributed to 'Umar <£ or any of the other three Caliphs. 
Hi girding Ulnar's ^statement of the practice being such a "wonder- 
ful innovation," !A]lama Tibi writes: 

Umar-fewas referring to die piaisewonliv deed ol encouraging the prayer 
and reestablishing ilu: congregation alitr it had nut been observed during 
the caliphate of Ann Bakr *, even though it had been observed for a 
few days in the time of the Messenger A in this maimer. However, die 
Messenger & had discontinued it for fear of it becoming an obligation 
[/M on his Utnma. 'Umar * was aware of this and established this 
procedure as a nnme for lime to come (i.e. as a Swing mu'sikada, not a 
fard\. Hence, for him is rhe reward of this tradition and die reward of all 
who observe it until the Day of Judgment. (Fnih al-Multiim 1:319] 

Ihis clarifies lhat 'Umar's 4» practice was in line with thai of the 
Messenger of Allah ft Because Abu Bakr &, for most of his caliphate, 
remained occupied with the important task of dealing with the apos- 
tates and those who either claimed proph.ahood after the Messenger's 
I* death or demanded certain radical changes in the religion, many 
issues that were under debate in bis time were clarified during the 

time of 'Umar*. 






>. Ya'/id ibu Khu.sayfa 1 

I hey would pi 



;s .Sa'ib ibn Yarid 



in the t 



eof'Um. 



■i, and they would re 
hundred or so verses \mi'in\\ and dining ill 
4- they would lean on their start's from sn 
ai-hayhnqi 2:496). 



ts saying: 

the month of Ramadan 

■ chapters ton raining a 

of'Uthmanibn'Affan 

[forsolongTIii,™,, 



Ihe narrators of this hadith have all been rigorously approved as 
Mama Nimawi confirms in his Athar ot-sumn. This hadith is clear 
evidence that twenty rak'ats were observed during the time of 'Umar 

4> as well as d n tin;; [lie time ol L'thman -&. 






Ihe R,ik;-ii; of Vm-utrih 



4. Ya/.id ibn Rinnan relates: 

1 lie: people would perform ivvimy- three rak'illi duril 
time ni 'Um.it -.-.. (Siii/iiii ,1! ii,i\li:ii[i .'.:.) 1) d, Mmuiin, 

Although this is a rigorously authenticated hadith, i 

with a broken chain. I lowever. this does not alter it 



•m.nnM.tlikv: 
smursiil.oro 



« By 



of the hadith scholar 






(b) Ibis is a hadith narrated by Imam Malik, and it is an established 
laci that the mmitii narrations of 1 main Malik in his Miiwtiitti rank 
alongside his mawsul narrations (i.e. those with unbroken chainsj. 

(c) lhere are many other mursul and mawsul narrations which 

strengthen ibis one: lot insuiicc, liadith > above. 

(d) Shah Waliyullah writes thai Imam eihafi'i said: 

Ihe most authentic book after the Qur'ati is the Muivalta of Imam 

Malik, and the hadith scholars are unanimous [bar .ill us narrations arc 
authentic according to the judgment of [Imam] Malik, and all its mursd 
narrations reach die Messenger :-r> in some way or another [lliijjiiiutkih 

.//■ hi/ifzhi 1:106 U). 



. Yahya ibn Sa'id n 






' I- mar ibn al Khaiuh appointed an iammw lead ther 
(Mttsaimaflbii Mi Shaybn 2:393), 

6. 'Abd al-'Aziz ibn Rafi' narrates that 

I 1 bay ibu Ka'b ■ won hi lead tin- congregation in iwcr 
in Miidiiia dm in;.'. Ramadan. l..llowe,l by llir.c [mi/it. 
lim Ah: Sliiiylra 2:393). 

7. 'Ata reports: 

1 lonnd the people obsetiiuL; Le.enlv lluee mlt'tttt, wh 
(MitHiiiihif Ihii Abi Sbttybtt 2:595). 



.'.<!- -twenty 



l-IQH AL-IMAM 

8. Abu Khusayb narrates; 
Suwayd ibn Ghafala would lead them in prayer durinj 
Ramadan. He would perform live tumiibas [sets of four r 
rak'att [in all] (Surtax al-Bayhaqi 2:496). 

9. Nafi' ibn 'Umar narrates that 

Ibn Abi Mulayka would lead them in twenty rak'an prayer during 
Ramadan (Musannaj Ibn Abi Shayba 2:393). 

10. Sa'id ibn 'Ubayd narrates that 

'Ali ibn Rabi'a would lead them in five tartiiilms [i.e. twenty rak'an] and 

three wirr during k.im.ul.m. [Mtt.t,i;tii,ij ' ll/n Alii Shayba 1:31)3) 

11. Ibn 'Abbas & relates: 

'Ihe Messenger $}. would perforin twenty rak'att during Ramadan and 
three rak'an tttilr. (MasawiaJ Ibn Abi Shayba 2:394) 

Hits hadiih may be weak since a narrator in its chain, Abu Shayba 
Ibrahim ibn 'Uthmnn, has received some criticism. However, as 
mentioned earlier, since [he Ultima has adopted the same number 
ill mk'tits for the greater parr of history, it will nor be totally rejected 
but rather used as supplementary evidence. 

12. It has been narrated from Slutiayr ibn Shald (a companion of 
'Ali*) that 
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IS. .Vhihammad il>:; Ka'b al-Qura/i says, 

The people would perform rwenry rak'als in the month of Ramadan 
during the caliphate of 'Umar .;-■.. They would lengthen the recitation 
and perform three rak'als win- (Qiyam ai-layt 91 U). 

14. A'mash reports that 'Abdullah ibn Mas'ud 4.- would perform 

twenty rak'an [tarawih] and three mk'ats luitr {Qiyam al-lay/gi U). 

All of these reports mention the ntk'ats of tarawih as being twenty 



The Rak'an of Tarawih 
The Opinions of Various Jurists and Scholars 

1. 'Ihe author of liitliiyv.i al-mttjuthid, Ibn Rushd, writes: 

Imam Malik (in one of his opinions], along with Imam Abu Hanifa, 
Shafi'i, Ahmad, and Dawud al-Zahiri, has preferred that the tarawih 
performed in the mouth of Kamadan he twenty mk'tits excluding witr. 
Ihn al-Qasim reports from Malik thai he prelerred thirty-six rak'als 
with three rak'als witr |ai:eoidiiu; 10 another of his (>piuions| (Bidayat 
ai-mujlahid 210). 

2. The great hadith master liiiam Tirmidhi presents a detailed report 
on the various opinions surrounding this issue: 

The knowledgeable people have disputed over the number of rak'als to 
he performed for ttimwib tin ring Ramadan. Some say forty-one rak'an 
including wilr: this is the opinion of the people of Madina and such is 
their practice. However, the opinion of ihe majority is that tarawih is 
rwenry rak'ali, and this opinion is more in agreement with the narrations 
of 'Ali, 'Umar .A. and ihe other Companions of the Messenger &, and it 
is also the opinion of Sufyan al-Thawri, 'Abdullah ibn al-Mubarak. and 
Imam Shafi'i. In fact, Imam Shafi'i states, "I found the people of my 
city, Makka. performing twenty mk'tits. " Imam Ahmad states, "There are 
various reports to he found euiueiniii;; taritfib. hut no exact number is 
confirmed." Isluq slates, ''We prei'er forty-one mk'ais. according to what 
has been narrated from Ubay ibn Ka'b *." (Sunan at-Tirmidhi 1:166) 

In such a detailed analvsisol the opinions, ilicrc is not even a mention 

of tarawih being eight rak'als, even as a weak opinion. 

). In his commentary on Sahih al-Bukbari, 'Allama Qastalani 



Imam Bayhaqi has reconciled the various nar 
that initially the Companions performed clc\ 
after which rhey performed twenty with three rt 
accepted the agreement on twenty rak'als durin 

l In the MMifiqh text, al-Anwar al-saun, it 



i and concluded 



We say thai twcniy rak'ills of Imau-ih following the 'Isha prayer is an 
emphasized [mu'akkaaa] sunna during the month of Ramadan, with 
salami to he made on every second rak'a [i.e. ro lie performed in two 



It is reported from 'AM ■,-• dial he appoimed an hmmi to lead the people 
in iwenty rak'ats ismivih during Ramadan ial-Mughni). 

lis narration proves thai the practice of twenty rak'ats continued on 
Lto the time of 'Mi*. 
'I lie great Shah'i st holar Imam Nawawi writes: 
mburofiwiiojintt 









r after c 



7. It is reported in the Mirqai al-niafmili iW,w Hafiz lhn Hajar said: 
The Companions reached a unanimous verdici that latawih was twenty 

,',<l/',n, (Miry,/ .it imifatih 3:302). 

8. Iht! Taymiya. states: 



mk\ 



- ihe opinion im>M Muslims follow [i.c 
.1 (A'zami in his Rak'nte wnu/lhgij, 



9. Shaylth Mansitr ilm klris all lanliali writes: 
Tamuiib is twenty rak'ati during Ramadan. 

10. Asad ibn 'Ainr reports thai Imam Abu Yttstifsaid: 

I asked Abu Hani (a regarding :,,mu j/:and concerning 'Ulnar's- 
I le informed im- dun idvttwih is ;iii emphasize 
'Umar ■ ■■-. established through his osvn preicr.nce 
cstalilisheii il imsed on sumc ei ideuce or informal 
the Messenger A (I'ti ' al-sunan 46 U). 



. Im 



it Ghazali writes: 

h is twenty rak'al;. ils meiliod is well kirn 
unna(lhya' 'tihttn id-it'm 1:139]. 






The Rak'ats of Tamw/h 
12. Sayyid'Abdal-QadirJilani wrices: 

Tttramh is a mmm of ihe Yicssengei of Allah .';■ and is twenty rak'ats 
(Ghimyat al-talibin 567 U). 

I}. Imam Nawawi say.s. 

Let it be known thai itintwiii is a ram by agreement of all the Muslims, 
and it is twenty rak'ats (Kimb nl-Adhkar 83]. 

14. Ibn Taymiya says, 

It has been established dim IJluy ibn Ka'b..\- would lead the people in 
twenty rak'atsoUiimu'ili t\mms.\u.nn [lie itiomh of Ramadan, after which 
he would perform three rak at! of witr. Hence, most scholars have taken 
rwenry rak'ats m be sauna, as Uhay ibn Ka'b -.;.- performed ibis number 
of mtflnamidsl [lit [''.migrants iiunli/ijiriri] and I lexers [amor] and none 
refuted him (Fatawa Ibn Taymiya 23:112 U). 

Oiin'i- li!i/)iiritni! Puiiit! m In- Noted 

First, it has to lie fully comprehended that the amount ol rak'ats for 
any prayer is not something which can be made tip and established 
through one's own intcllea and reasoning. It has 10 come from Allah 
&i and His Messenger '&: Hence, rhe scholars state that whenever 
anything of ihis nature (i.e. that which is not established through 
human reasoning alone) is reported by a Companion, ir will be con- 
sidered as being dircaly acquired hum Allah's Messenger]*. 

According to the agrecmenr of the hadith scholars, all ihe 
Companions are considered trustworthy and legally upright j '<i//it!\. 
It cannot be believed that they would introduce a new concept into 
the religion which is contrary to the principles of the Shari'a. Hence, 
even though [here are no marfit idircah related from [lie Messenger 
■ ■• ] hadiths to lie found concerning the number ol rak'ats in tarawih. 
the decision of ' L'mar -i. of liimwih being twenty riih'ats is accepted. 
It is believed, as explained by Imam Abu Hanifa [jef hadith to above), 
that the number was acquired from ihe Messenger of Allah & and 
not something 'Umar * established ihrough his own desire. 
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Second, once ihe unanimous agreement concerning die number 

iil rak'tit, was reached, noi ;i single ( "ompjinion of the Messenger .-■?- 
was reported m have [(-fined ii. I lie ( 'om pan ions who had performed 
tiiriiw/h with die Messenger 'S (during the lew days he performed it 
in congregation) and who were present at the time of 'Umar.&, aiso 
did nor refute his decision. 

'Umar •$, did not even receive criticism from the wives of the 
Messenger ft, who constantly observed tfic Messenger's ft tarawih 
prayer ai home after lie liad abandoned performing ii in congregation. 
I his indicates rliiii ilie Messenger ■'■■■ miisi have performed twenty 
rak'au, and ii was because of this laa dun die Companions supported 
Ulnar's 4« decision in set (he tarawih p raver ai iwcnty rak'ats. 

Third, 'Allama Halabi has made a very noteworthy point as to 
why the number nl rnk'ats ol tarawih inav have been set at twenty. 
He states: 

The sumta and jMii«/i/|snpeivrogaitii\ ; players in- si ipplcmcniary prayers 
which make up for any deficiencies thai may have been lefi in ihe obliga- 
tory [fant] prayers. "Ihe obligatory prayers of the day, along wilh three 
ratal! of witr, local id iwcnty tiik'im. I leuee, ii is appropriate to have 
twenty rak'ass of tarawih, so ihai r he re is a bala nee between the two [ypes 
of prayers, i.e. between the ™£rf,'.-.- of the obi ignore [i ravers and Cntmk'aH 
of ihe snpplem cntary ngffai stoma prayers. 

Analyzing the Narrations Concerning Eight Rak'ats 
"fbose who claim the tarawih to be eight rak'ats tty to establish this 
opinion in two ways. One way is by claiming ihat the Messenger W. 
only performed eight rak'ats, and the other is by claiming that 'Umar 
* also ordered only eight rak'au to be performed; hence, [heir rejec- 
tion of "Ulnars 4) decision establishing twenty M* 'oB. We will now 
look at the narrations which they have used to substantiate these 



is reported from Abu Salama that 



The Rak'au of Tarawih 

he asked 'A'isha A regarding the prayer of the Messenger & during 
Ramadan. She explained, '"1 he Messenger of Allah ft would nor perform 
more rhan eleven rak'ats. neither in Ramadan nor out of it. He would 
perforin four riik'nii, ami do not ask of their beauty and length, followed 
by another four, and tin nra ask ol'thtii lie.nu> and length, after which he- 
would perform ihree [»&*}." 'A'isha * continued, "1 asked, 'O Messenger 
of Allah, do you sleep before von perform ihe tw're'Hc replied, 'O 'A'isha, 
my eves sleep, bin my bean does urn" [Srtliih .ll-linxhuri Ills.;!- 

This hadiih is probably ibe most widely used in claiming that taratvih 
is only eight rak'ats. However, there are a number of reasons why this 
hadith cannot stand as evidence; 

(a) The prayer mentioned in the hadith is clearly not tarawih but 
rathet the tahajjud [night-vigil] prayer. Abu Salamas inquiry was 
regarding whether or not [he Messenger % performed any extra rak'ats 
of tahajjud during Ramadan. 'A'isha A answered by stating thai the 
Messenger *ft would perform no more than eight rak'ats (tahajjud) 
[brought an the year, regardless of what month it was. 

Hence, 'A'isha .s. was speaking of a prayer that was performed by 
the Messenger & both in and out of Ramadan, which is why she 
used [he words "neither in Ramadan nor out of it," She could not 
have been speaking about tarawih since tarawih is not petformed 
out of Ramadan. The question of Abu Salama therefore had to be 
about tahajjud (which is performed ibroiighoui the year) and not 
about tarawih. 

What further supports this explanation is that there are some nar- 
rations of 'A'isha & which speak of the Messenger^ increasing his 
worship during the month of Ramadan. She states; 

The Messenger of Allah * would exen himself [in worship] during rhe 

last ten days of Ramadan more than ar any ocher time (Sahib Muslim 



II- 



taud many others like ii indicate thai the Messenger & 
uld perform more prayer in Ramadan than in any other month, 
n though the rak'au of' uihitjjad performed by him would remain 



Constant throughout the year. This means that rhc increase in worship 
by him during Ramadan was through the performance of tarawih 
and other supererogatory prayers. Hence, the narration of 'A'isha & 
above is concerning tahajjud. since the rak'ats of his tahajjud prayer 
remained constant in all the months of the year. 

(b) Imam Muhammad ibn ai-Nasr al-Marwazi, in his book, Qiyam 
al-layl, has compiled many narrations under a chapter entitled, 
"Chapter on the Rak'ats Performed by the Imam in Ramadan for 
Tarawih." However, he does not mention the above hadith of Abu 
Salama in that chapter despite it being a rigorously authenticated 
hadith of Sahib td-Bitkhari, I. ike al-Marwazi, there are many other 
authors who, in their works, have not mentioned this hadith to be 
concerning tarawih. 

(c) Many compilers of hadith, such as Imam Muslim, Nasa'i, Abu 
Dawud.Tirmidhi, Ibn Maja, Ibn Khu/.ayma, and Imam Malik, have 
also not included this hadith in theit chapters on tarawih, despite it 
being such a rigorously authenticated hadith. Instead, they mention 
it in their chapters on tahajjud or ulitr. Indeed, had this narration 
been in regards to tarawib, they would have surely included it in their 
chapters on tarawih. 



id) I 'i i r r betil!" iv. if this It. nihil \'. 



; cone cm nig /. 






did 'A'isha A, the narrator, not reject the consensus \ijmd\ reached by 
'Ulnar-:- ? She could have informed him in some way 01 the orher that 
the correct mini her of rak'ats lor tarawib was eight. "I bus, the prayer 
she describes in the above hadith can be none other than tahajjud. 

Another narration popularly used to claim that the Messenger & 
performed only eight ratals for tarawib is the following: 
z. Jabir # narrates that 

the Messenger & led them in prayer during Ramadan. He St performed 

eight rattan followed by witr {Sahib lb), Hibban, Ibn h" 
al-mnan 7:60:7). 
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'[he following explanations have been given for this hadith: 

(a] This hadith furnishes details of only one night in which the 
Messenger 01 led the congregation in tarawih prayer. The following 
narration is actually mote detailed in this regard: 

Jabir* narrates that ilu- Messenger ■:■* performed eight miaa during one 
night of Ramadan followed by witr. The following night, we gathered 
together in the wMj/iV/li<>|iiiig that he would come out to us. We remained 
waiting for him until morning, ivln-11 lie 1e.11ne.nu and] said, "1 did not 
desire..." or [he said], "I was afraid that the witr would be made obliga- 
tory \ytthlahii\ upon you (Qiyam ,il-biyl 91 U). 
There ate many narrations which mention that the Messenger ':■ 
performed the tarawih in congregation for three nights then failed 
to appear on the fourth night [see the narrations of 'A'isha in Sahib 
ai-ilttkbari and Muslim]. However, the above narration indicates that 
the congregation took place for one night only and that the Messenger 
Sf, did not turn up on the second night; which means that both arc 
concerning two different occasions. 

Other differences between it and 'A'isha's £ other narrations is 
that 'A'isha's other narrations do not mention the number of rah 'ats 
performed tor tarawih (despite those mural ions being so widely trans- 
mitted) whereas this one does. Also, the other narrations of 'A'isha 
mention that Allah's Messenger <?- was fearful of tarawih becoming 
obligatory on the Umma whereas the hadith of jabir <# mentions 
he was fearful of witr becoming obligatory. I fence, Hahi Ibn Hajar 
al-'Asqalani has hesitated in accepting this mutation 10 be concerning 
the same incident mentioned in the other narrarions (hath al-Bari 

(b) The other point Mawlana Habib al-Rahman A'zami makes about 
this narration is that there is only one person relating it from jabir 
<fo. This single narrator, Tsa ibn Jariya, has been strongly criticized 
by the scholars of hadith. Haffe Dhahabi and Ibn Hajar ah'Asqalani 
have recorded much criticism about him, and Yahya ibn Ma' in states 



lalielluu; liiir 
itized him 



Chat "he is not strong" \laysa bi dhaka\. Likewise Imam Nasa'i, Abu 

Dawud, 'Uqayli, S:iji, and lbn 'Adi all have gravest 

about him, either rejecting his narrations ourright < 

as weak. Only lbn Hibban and Abu Zur'a have not 

However, since the criticism of the former group is very st 

will take precedence over the opinions of the latter in determining 

Hence, his narrations are weak and cannot be accepted as evidence 
for the claim ol inrmoili being eight mk'ats; even more so, in that no 

one else has reported that the Messenger S performed eight mk'ats 
in congregation during those nights he performed it in congregation 
(AVami in liak'ate tarawih zt 



e scholars have explained that even if the hadith wcte 



(c) Sor 

be accepted, it would only ir 

Messengct * performed in congregation, and does not ne 

possibility thai the Messenger & could have performed the re 

twelve mk'ats 3.1 home. Jabir* does not negate this possibility either, 
the Messenger 



twelve rak 

but merely informs us of the number of rak'c. 

with the Companions, befi 



& performed in congregatj 
to the confines of his home. 

There are also other narrations of Jabir 4s> on this issue which 
mention that the Messengct of Allah & performed eight rak'uts in 
congregation; however, since they are all narrated through Tsa ibn 
Jariya, they are all to be classified as weak and not to be used or relared 

t, Sa'ib ibn Yazid relates: 



people 



appointed Ubay ibn Ka'b and Tamim al-Dari * tt 
n eleven mk'ats (Miimitut imam Malik 1:71). 



Ih: 



presented to substantiate their second claim that 
'Umar & ordered only eight mk'ats to be performed for tarawih and 
that there was never a consensus on twenty. However, this claim is 
even weaker than the first due to the following reasons: 

9tf 



'the Rak'uts iif'i'am.wib 

(a) This hadith has been related from Sa'ib ibn Yazid ■& by two 
people — Muhammad ibn Yiisuf'and Yazid ibn Kbusayfa. Five people 
have then related it horn Muhammad ibn Vusitf. However, all five 
reports arc different from one another, even though each one relates 
it from the same person. One to its inconsistency and conflicting 
nature, this narration cannot stand as evidence to prove that tarawih 
is eight mk'ats. 'I lie dillcrcni reports I nun Muhammad ibn Yusitf arc 

as follows: 



(i) The v 



eleven r, 



Inn does mil 



i Malik. 



(2.) Yahya ibn Qaitan's version mentions that 'Umar * brought 
the people together behind Tamim ai-l)ari ■& and they would 
perform eleven rak'ats. It does not mention 'Umar •& issuing any 
specific command on the number oi n:k'<>ts. nor does ii mention 
the month of Ramadan. 

(3) The version narrated by 'Ahd al-'Azi/ ibn Muhammad simply 
mentions that they performed eleven rak'/Hi timing the caliphate 
of 'Umar *. There is no mention of any specific command or of 
Ubay ibn Ka'b -->-, Tamim al-Dari ..&■, or Ramadan. 

(4) lbn Ishaq's report mentions thai they would perform thirteen 
rak'ats m Ramadan during the period of' Umar .fc. It docs not speak 
of 'Umar's 4* instructions, Ubay ibn Ka'b, or Tamim al-Dari *. 



(5) Lastly, Abd al-Razzaq's version describe 
ing that twenty-one mk'ats he performed it 

Some versions ol this itarral 



dofclcv 



lend on eleven rak'at. 
rak'ats, and one also mentions twenty-one. So what 
choosing the version ol eleven mk'ats over the rest? 1 
Maliki jurist Ibn 'Abd al H.u r lias given preference to 

twenty-one rak',11; and tailed the narrations ol eleven to be a 
neons assumption" \wtth»i\ [Ruk'iih tarawih in). Hence, the 



of twenty mk'att has been adopted in light of these and other similar 
factors that only serve to strengthen its authenticity. 

(b) The other narrator of this hadith from Sa'ib ibn Yazid 4fe is 
Yazid ibn Khusayfa, and Yazid's two students, Ibn Abi Dhi'b and 
Muhammad ibn Ja'far, relate this narration ftom him [see hadith 3 
in "'Ihe Hadiths on This Issue" above]. All versions of this narration 
through Yazid ibn Khusayfa art unanimous in mentioning twenty 
mk'ats; and Imam Nawawi, 'Iraqi, Suyuti, and others have judged its 
chains \tisn,irA to lit sluing and reliable. 

Hence, the question is: Why would the version of Muhammad 
ibn Yusur mentioning eight mk'ats be adopted, despite it being so 
en nl using and inconsistent in iis mention of 1 lie number of mk'ats, 
and the version of Yazid ibn Khusayla he abandoned despite it being 
consistent? Justice would demand that the narrations of Sa'ib ibn Yazid 
..:-; through Yazid ibn Khusayfa be accepted since they arc consistent 
and have been classified as rigorously authenticated by many scholars; 
and that the narrations through Muhammad ibn Yusuf, because of 
(heir confusing nature, be initrpreted ami reconciled with those of 
Yazid ibn Khusayfa. 

(c) Some scholars have reconciled the various versions of Sa'ib ibn 

Yazid's •;;-■ narration by staling thai 'Dinar J. initially ordered eleven 
mk'ats to be performed but then changed his decision to twenty 
after learning that it was the more correct view. Nobody refuted his 

decision, and twenty nih'nis continued 10 be performed for the most 
part of Islamic history. 

imam Bayhaui, after meiiiiouing the eleven and twenty mk'ats 

his possible to reconcile (he two types 1 if" narrations because the Compan- 
ions would [initially] perform eleven rak'im in congregation after which 
tlity began 10 perform twenty mxau and three win- (Sitmitt at-kubra li 
%Raybaqi i:4y6). 



TbeRak'atsofTarawib 

Imam bavliaui make, the same point at another place in his S11IM11 
al-kubm. Many other scholars have also pro\ ided similar explanations. 
Ibn HabihMaliki writes: 

It was initially [performed as] eleven nik'dls, but they would prolong the 
recitation in (hem, uiiidi prow, I diilienli <>n the people, so they- increased 
the number of rak 'tin ami shnrtcrie.l 1 lie recital ion. Ihey would perform 
twenty rak 'flfj excluding u-itr {'I'-.ihfu ,il-„l-hyar 191 U). 

Conclusion 

It is only recently dial some people have emerged with the opinion 
of only eight mk'ats being surma for tamwib. Some have even gone 
as far as saying that performing any more than eight mk'ats would be 
considered a "reprehensible innovaiion'' 'jtitl'ti) (may Allah forbid). 
None of them have been able to produce a single example of any 



masjid in the world in which a 



/■ cougivgalli 



! of less than 






twenty mk'ats was held during the first twelve hundred years 01' 
more of Islam, lake-wise, not a .single scholar from among the pious 
predecessors [sakfsatihin] held an opinion of eight mk'ats. Can the 
opinions of contemporary men he preferred over rhe scholarship and 
opinions of (hose who enjoyed a greater proximity to the fountain 
of I'rophcthood? 

Also, bow docs one overlook the fact (hat over a period of twelve 
hundred long years, nobody had any dispute with regards to the mk'ats 
of tarawib being twenty? How absurd it is to call it a reprehensible 
innovation in religion when "Umar 4s himself reached an agreement 
with the Companions on that amount, and his decision was made 
through what he mtisi have acquired from the Messenger A himself. 
Neither the Companions nor the household of rhe Messenger & 
refuted him. He then remarked as to "how wonderful a practice he had 
revived" [ni'mttittl Iji/l'iiiu h,iAhih:\. since people had not performed 
it in a large congregation dining the time of Abu Bakr &. 



It can therefore be concluded quire easily thai since there has been 
an agreement among die four Imams and ihe overwhelming majority 

of scholars of this Uminii i.oueiTum;; ninncili heiiii; twenty rak'au, it 
i.s ( nniidered i he fimna amount. 






Combining Two Prayers 



IkSRE ABE hadiths which state that the Messenger of Allah m would 
combine two obligatory \fard\ prayers together while travelling. 'Ihe 
hadiths explain how he would alight from the back of the animal and 
perform Maghrib followed by 'Isha, and then resume his journey. 
There is a difference of opinion regarding the interpretation of these 
hadiths, i.e. exactly how he performed the two prayers together. 

The Hanafis offer the following explanation. Although the 
Messenger of Allah & performed the prayers one after another, he 
actually performed each prayer in its own time. For example, when 
combining Maghrib and Tsha. he would stop a short lime prior to 
the end of Maghrib and would perform the prayer. Ihcn as soon 
as the time of Tsha would enter, he would perform Tsha and then 
resume his journey. 

Other scholars offer the explanation thai the Messenger of Allah 
A would petform both Maghrib and Tsha in the time of Tsha (i.e. 
after Maghrib had expired}. 

The method offered by the Hanafi school of performing the first 
prayer toward the end of its time and the second prayer immediately 
after, at the beginning of its time, is known a&jam'd-mriov "apparent 
combining" in the terminology of the jurists. \jnqaha'\. The method 
of performing two obligatory \fatd] prayers in one prayer time is 
known as jam ai-haqiqi or "real combining. 



MCJH AI.-JMAM 

There are many hiulnlv. which describe combining two prayers. 
According 10 Hanan scholars, the most suitable explanation is that 
of jam' al-Suri, wherein each prayer is performed in its own time. 
Ihe Hanafi approach in explaining this issue is in total agreement 
with the Quran and hadiihs. both of which emphasize each prayer 
being performed in its own stipulated time. On the contrary, the 
jam ul haqiqi approach leads to great conflicts between the Qur'an 
and hadiths. 

By the end of the diapter, it will become evident that the Messenger 
i» never combined [wo prayers lojjciherhy actually moving one into 
ihe time of the other. It is also important 10 remember that performing 
Maghrib and 'Isha in the time of Maghrib, and Zuhr and 'Asr in the 
time of Zuhr, is known as jam al-taqdim ot "advanced combining," 
since one of the prayets is performed before its time. Combining 
them at the time of the latet prayer is known as jam' al-la'kbh or 
"delayed combining," because one of the players is delayed from its 

The Various Opinions 
One opinion is that it is permissible to perform jam' at-haqiqi if 
one is undertaking a hurried journey. Trie second opinion is that 

j,im' /il-hiiijini i.s permissible when undertaking any type of journey; 
whether it be hurried or relaxed. For some, it is also permissible in 
it of heavy rainfall, and some state that is also permissible in 
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n Abu Hanifa is ojtiitc simple. According to him, 
the jam' al-haqiqi method is not permissible except at 'Arafat (dut- 
ing the pilgrimage), where advanced combining takes place between 
Zuhr and 'Asr, and at Mu/dalif.i, where the pilgrim, perform delayed 
combining between Maghrib and Tsha. The practice of advanced 
and delayed combining at these two places is established through 
the consensus of the scholars. Hence, the Hanafis do not permit 
jam al-haqiqi except in these two instances. They have interpreted 



[lie hadiihs which mention the combining ot two prayets to be jam' 
al-suri. This type ofeumbiiiirij: is permissible at all times, as there can 
ing the permissibility of two prayers performed 



Ul-Q_u''*n 4:103). 

This means every prayer lias an appointed time with a bes;iisni;Ls.;. 
prior to which the prayer is not valid, and an ending, aftet which the 
prayer is not to be delayed; otherwise ii will become a qadaax missed 
prayer. Hence, this verse indicates ihe importance of performing each 
prayer in its own time. 

2. Allah Je says, 

"( \\\.t ii I strictly I lie I live obi ignore | prayers" {,:!■ (}nr\in i:2tS). 

This verse is also quite clear about performing prayers at their 

appointed limes and 1101 delaying them. 

3. Allah $t says, 

"So woe unto those worshippers, [hypocrite v who are negligent in regards 
111 ll'.eir prayer" {.il-ijur'an 107:5). 

A group of scholars srare that '.his verse is admonition for those who 

delay the prayers beyond their appointed limes. 

4. Allah & says, 

"Then, there succeeded diem .1 posuriiy who ; !.e. e up piayers" i,il-IJui-',iii 



Ai.oidini; 10 .1 "roup of scholars, the words, "who gave up prayers," 
mean those who delay the prayers beyond their stipulated times. 



In shott, these verses of the Quran verify thai delaying any prayer 
is undesirable and cMrenicly disliked. Delaying the prayer has been 
portrayed as a trait of the hypocrites \nmmfiqin\. For rhis reason, 
the hadirhs, which seem to inform that the Messenger & delayed 
prayer, must be interpreted in a way thai corroborates these verses, in 
order in remove the mil ion of iindcsirabiliiv from rhe Messenger's S& 
practice. The only way this can be achieved is by taking the combin- 
ing mentioned in them to mean "apparent combining." Now we will 
look at a few hadiths which are quite explicit in their prohibition iif 
taking a prayer out of its time. 

The Hadiths on This Issue 

i. Aim Musa 4- narrates that the Messenger » said: 

Combining two prayers together milium any valid reason is from the 
major sins \kahit'ir) {i\lm,mn,ij 'tin, Ab, Shayba i:. (w , d-Ta'hq al-sabib 

icr*4 

thus, combining prayers would not be pcrmissibli 

of a journey or rain, just as oilier major sins are not made pei 






the. 



2. It is narrated from 'Umar* that 

he wrote to die people [around the Islamic world) prohibiting them frorr 
combining two prayers neither, lie informed [hem rhat combining twt 
prayera together was a major sin (al-Tatiq al-sabih 2:124). 

1. Abdullah ibn Mas'ud ■&, narrates: 

[ never observed the Messenger of Allah ftS perform any prayer oui 
of its time except at Mu«lalira. He combined Maghrib and 'Isha ai 
Mtrzdaiifa (Sahib al-Bukbati 1:227, Sahib Muslim 1:417, Shmh Ma'am 
'l-athar 1:164). 



Ibn Mas'ud & st 



ihe Messenger of Allah ■■!■•. 
would combine Maghrib ai 



nbincd two prayei 
'Isha by delaying ,' 



{Mumim,,! ibn Ab, Shayha 2:458). 

5. Wisha* narrates: 

The Messenger of Allah :■=. while on a journey, would delay Zuhr and 
perform 'Asr early ami would delay Maghrib and perform 'Isha early 
[i.e. perform each prayer in its own time] (Sharb Ma'am 'l-athar 1:164, 
Mm, mm:! ibn All S'hilflut 2:457). 

6. It is related that Ibn 'Abbas ^ said: 

I performed eight raKm together |fourufZuhr and four of 'Asr] and seven 
raiaBtogeihcr [ihiccolMaghrib and lour uflshal with die Messenger of 
Allah *.. [One of the narrators says,| T asked Abu 'I-Sha'tha', "I assume 
he delayed Zulu |iu die end uf its time! and performed Asr as soon as ii 
entered, and delayed Maghrib [likewise] and performed 'Isha early." He 
replied, "I also think the same" {Sahih Mmlim [:;.|rt, Muiannaf/bn Abi 
Shayba 2: 456). 

Hits h, nlhli Inim Sahih Mmlim is very precise in its de.striptinn uf 
combining two prayers. The method described by the narrator is 



7. Imam Abu Dawud has transmitted the lollowing report: 

The mueirin of Abdullah ibn 'Umar * informed him ii was time for 
prayer. Ibn 'Umar !* instructed him to continue on the journey. When 
the red of sunset [shafaij nbimir} had nearly disappeared, hegoi offfrom 
his mount and performed Maghrib. Then he waited until rhe red had 
completely disappeared and performed Isha. He then said, "Whenever 
the Messenger of Allah S* was in a hurry for some reason, he would do 
just as I haw June" [Saihiii ,'ibi i\iwud 1:178). 

As we can see, the method ol combining mentioned in the above 
hadiths is none othei than that n't jam al-atri. It is an agreed upon 
method which no one disputes, How can there be an objection to 
two prayers being performed together in a way rhat does not cause 
them to be performed fit he: before their stipulated time or after it? 
Undoubtedly, this is not only the safest method of combining two 
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prayers, bur k is 



also the most suitable way i<> csplain the hadiths on 

mbining. 

n knowledge that the Fajr prayer should nor be 
performed litfoiv hs time or iuicutional'v dclavcd beyond ir. Similarly, 
other prayers should nor be performed out of their stipulated times 
eh her. especially mil while considering it in lie hhdiii. I his indicates 
that [he sumtii method of combining two pruyers is jam al-Suri, as 
has also been substantiated dirough die Quran and hadiths. Tliis is 
the Hanab opinion in this issue. 

If it were permissible to praetiee jam' nl-hiiijiqi in the event of 
travel or illness, then why is it confined to some prayers only: Why- 
is it not permissible to perform all die prayers of die day together in 
the morning before departing on a journey? I ho reason for this is 
quite simple. I he prat lice of combining mentioned in the hadiihs 
is not to he taken as jttr/i' al-haqiqi hot as jam al-suri, wherein each 
prayer remains in irs own time, but all prayers are performed one 
afrer another. 



Tin- Haw 



S CoMKIN'l 



III the following, we will analyze some hadiths that are normally 
presented to establish the permissibility of jam id-haqiqi. 

I. Tbn 'Umar ;& narrates: 

Whenever the Messenger of Allah '■'■ would muki take a hurried journey, 
he would combine Maghrib and 'isha {Sahih Muslim 1:245). 

'ibis narration is sometimes used to prove the permissibility of "reaj 

combining," whereas it jn.si meniions thai [he Messenger ot Allah 
.'-? combined two prayers and does not mention lhai jam 'al-haqiqi 
was performed. "I he 1 h nails have explained that the Messenger -i 
performed "apparent combining" and mn "real combining," since 
the former is a method agave upon by all scholars. 

In this hadith, since Ihu 'Umar :■ does not mention the actual 
method of enm billing, we inrn lo hadiih 7 above- - also a narration 



Combining /'>;r;<-i> 
ol Ibn 'Umar :■ -where he expounds on the method nf combining 
prayers. 'I he medio J he describes in that narration is none other than 
jam al-suri, so it will be taken as a commentary for this narration. 
z. Nali' reports: 

Whenever 'Abdullah ibn 'Umar4had to travel inahurry, he would com- 
bine Maghrib and 'Isha after die red twilight of sunset disappeared. Ibn 
'Umar ^.stated thai whenever the Messenger ■:'■ was forced to travel in a 
hurry, he would also combine Maghrib and lslia iSiihih Muslim 1:14s). 

[. 'Abdullah ibn 'Umar ,],■ narrates: 

Once the Messenger rt had unravel .|niekly due to some emergency in his 
family, fie delayed Maghrib until rhc red iwiliglu had disappeared, then 
got off his animal and combined the two prayers, 'thereafter, Abdullah ibn 
'Umar 4 informed everyone that this was the practice of the Messenger 
m whenever he had ro travel in a hurry (Sunan d-'Hrmidhi 1:114). 

lhesc two hadiths seem to be in apparent conflict with the opinion 
ol the Hanafis. However, in reality, if they are understood correctly, 
they would be found to be in total agreement. This is due to the 
billowing reasons: 

(a) Firstly, there are two types of shofaqor "twilight:" one is the redness 
[ahmar\ seen in the sky after sunset, and the second is the whiteness 
[abyad\ that remains for a short while after the redness disappears. 
'Allama'Ayni states: 

It is possible that the twilight referred to in the narrations is the led 
one. |hi the Hatiafi school] there are two views regarding the expiry of 
Maghrib time. Some say it ends when die redness disappears, and others 
say it ends when the Muteness disappears. 'Ilicivlore. tithe Messenger '-£ 
performed both prayers immediately after the redness had disappeared, it 
means he performed Maghrib during the whiteness, i.e. within its stipu- 
lated time (according to die view ih.u Maghrib ends alter the whiteness 
has disappeared), and lie also performed 'isha within its stipulated time 
(according to the view that Maghrib md., v. Mi the disappearance of the 
redness after which 'lslla begins) \(Vmdai ni-qari 3:568)], 



(b) Another explanation, mentioned in al-Ta'liq al-sabih, is chat these 

li.idirhs have been narrated with various diflerenccs. Some contain the 
addition, "the redness was close to disappearing." Hits indicates that 
one of the narrators may have become slightly confused regarding 
the exact wording due to the vatious reports, so he finally reported 
it in the words, "after the redness had disappeared," according to his 
speculation. 'I his means thai in reality it was just prior to the ending 
of the red twilight thai ihe Messenger ' : perlormed Maghrib, which 
means nwAsjam'/il-iuri. 

(c) Another reason tor preferring jam id-fiiri is [hat since [hehadiths 
of Ibn 'Umar & on this issue are inconsistent and do not maintain a 
fixed expression, it would lie more preferable to regard liadith 7 above 
(also narrated by him) as theeonimenuiry lor the various iransmissions 
of his report. "I hat hadith makes it clear that the method ol combin- 
ing used by the Messenger '-.-■ was "apparctu combining." Hence, the 
combining meniioncd in the remaining hadiths ol 'Abdullah ibn 
'Umar will also be considered to be "apparent combining." 

4, Mu'adh 4^ narrates that 



tilt: Messenger '-:"■ would Set 
,11, he would delay Zuhr and 
rli Asr, and when lie would 
y by combining it with Zuhr 
sot>nasicentered|,thenhc 
™ld depart before Maghrib, 



during the expedition ofTabuk, 

out before the sun declined from 

perform it [just prior to irs expir 

depart after noon he would perfbi 

[i.e. Zuhr at the end of its timet 

would continue his journey. Whe 

he would delay it ami perform it with 'Isha [i.e. in dn 

and ifhesetout alter Xiai'.lirili he woisW pedotm 'lslia early liyeoinbi nil 

it with Maghrib {Sunan at-Tirmidhi 1:114, Sunan Abi Daivud 1:178). 
The following point-, have been made about this narration: 
(a) 'Allama Ayni states regarding this narration: 

This hadith was rejected by Imam Abu 1 Xuvtid, anil it isalso reported fro 

him that there is no clear hadith to be found concerning the performan 

of a prayer before its stipulated dnie. 



.<*], 






Combining I'rtnvrs 

(b) Another problem is the strong criticism of Husayn ibn 'Abdillah, 
a narrator in this hadiih j chain, by theb.irlirh experts \uii'.iMikiithiii\. 
Ibn .il-M.idini says, "I have abandoned his reports." Imam Ahmad 
states, "He has defecrs. " Ibn .Vla'in calls him weak [da'if]; and Nasa'i 
says. "1 lis narrations have been rejected." 

(c) Even if the hadiih were accepted for a moment to be authentic, 
it would still be considered as describing j.inf al-utri tor various rea- 
sons. It is indicated in the hadith that the Messenger 3£ would delay 
the first prayer to the end of its time and perform the second one 
immediately thereafter in iis own lime. The following two narrations 
of Ibn Abbas ,-? suggests die same explanation: 

The Messenger # performed Zuhr and Asr together and Maghrib and 
'bli.i together without [being in ilie state of] fear or travel, 
'lire Messenger &<■ combined Zulu and 'Asr together and Maghrib and 
Tsha together in Maditia without [being; in the state of] fear or rain 
iS.dnii \'!:niiiii 1:146). 

These narrations speak of the Messenger ■■'" combining the prayers 
even though the circumstances were not of fear, rain, or travel. These 
are the main three circumstances under which one can perform jam' 
alhtiqiqi according to many scholars beside, the Hanafis. 

So was he performing jam' a!-lia//ii/i, as some like to say, even 
though none of the valid reasons for doing so we 
rect explanation we could offer here is that thesi 
'Abbas Jk. as well as ihe other narrations on this isst 
of the Messenger .'■■; perform i tig jam nl-haqiqi at a 
his performance of jam al-suri. 

Conclusion 
It could be safely concluded that the Hanafis have followed a safe 
path in explaining the hadiths in this issue. Their explanation does 
not contradict the hadiths or Quranic verses that strictly enjoin that 



e present! The cor- 
is of Ibn 
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prayer be performed in their own times. They interpret the hadiths 

ol ii/ini/iiiii/H n> he bastd mi jiini nl-mri, wherein iwo prayers are 
performed one after another — the first prayer at [lie end of its time 
and I lie second prayer i turned rat civ die tea her. .11 [lit beginning of its 
time. This seems to be [he safest and most uncontrovcrsi.il approach 
[o adopt in liglii ol ihe manv tiarraiion. on this issue. 

On the cither hand, raking rhc various narrations lobe based on jam 
lilhaqiiii — wherein one prayer is intcii; ion. illy delayed and performed 
in the time of the other, or the later prayer is pel formed in advance 
during [he time of the earlier prayer will cause these liadirhs to con- 
tradict the verses and bad i [lis thai erie outage prayers 10 he performed 
in their own times. Furthermore, those who nWctw j<wi itl-hiUfiqi have 
also slated that it is superior not to combine the two prayers but to 
perform them separately in their own rcspeetlve limes. 






Glossary 



'A1.1.AMA. Gre.ii learned scholar. 

*Arafa. Ninth day of Ohu 'l-Hijja (last month in 

'Arafat. Expansive plain approximately tlii 



calendar]. 
teen miles from Maiden. Here 
ng in prayer to Allah & for some time Zulir 



and 'Asr prayers are combined heie with [lie condition ihai [be Imam 

ol ihe Muslims is prcscni. 'Ihe nmsjiil located in iliis plain is called 

"Ami. Late afternoon prayer, perioral Led after an nojc, l\ shadow (mi mis I lie- 
length of its shadow at the sun's zenith) is twice as long as the abject. 

BAYWUMI. The Ka'ba, House of Allah & in the Sacred Precinct [fforam) 
in Makka. 

I'iint. Daughter. 

Da'if. Weak, a hadith in which there is some defect; cither in ihe chain of 
transmission; or in the proper undemanding of the narrator; or irs 
concerns; or because it is nor in perfect agreement with Islamic beliefs 
and practices, h is a Ir.uiiih of less reliable authority. 

DlN. Religion (Islam). 

i ; Aju, Prayer performed between true dawn and sunrise. 

FAQIIliplfiiquha'). Islamic jurist. 

A'i.w. ( Ibligaim y divine command ihai is established thioiigli decisive proof 
[tiit/il 'i{,lll). One who ricidct is a /iW in in in lion wilhout any valid excuse 
is termed a transgressor [fiifiri] in Islamii \h,ir:a. and one who rejects 
a/W injunction is considered an unbeliever [k,ifir], 



I'll ■■'..-■: (pi. plillnl). I t ii nl;i I ki-.il [il fills; issued by a ciiiupntm j- 
FlQfi, Islamic law or jurisprudence. 
Hadith. Literally, a piece of news, 

deeds, Slid approvals or disapprovals ill' [lie Messenger of Allah '&. 
11.:;:/. 1 Imlilli master, nocwiio litis mi n:nri/cd ran hundred thousand kidilhs 

by haaic. Also used for one who has memorized the endrl Quran. 
I Ianafi. Follower of the I lan.ih school of islamic law. 
Hanhai.i. Follower of the Hanhali school of islamic law. 
ilMM.1. Forbidden, prohibited, unlawful. Hie Mams of something heiili'. 

Cornpiclele Ui:l.:w : Ls: 1.1 I -I. Ml I.. I.;v. .'I .i ■■.L.i.^li.:,.'^ --.i.-i;^!: ,v. ;mm- 

\qai'i\ proof. See also MMSVH. 

Hasan. Approved or sound, similar li> a rigorously authenticated hadith 

[niliih] bin of a slightly lower degree. 
IBK -Son, 

n„„g,W 



lrnn,u>. An aliiliij ui the iinelkv.ua I undci standi ns; hi which [he surirkiics. 

implications, liner points, mysteries, wisdom, and causes of the laws 

'.iihhun) ol' l.lam are ascertained. 
'Hm. Sacred Knowledge. 
Imam. Derived from ike Arabic wand "lo lead." Iiu.iin is widely used lor die 

leader of die prayer in [lie leader ol a school of thought i[i Islamic law. 
'TSHA. The tlighl prayer, performed a fief the redness of sunset disappears. 
JAHiamspes. Prayer in which ihe Quran is recked aloud (e.g. Fajr, Maghrib 

and Tsha). 
/■i.'.. AI-!uV.ms:. Real com hiii i in: eombiiiiu;; imi j',mi pr.i.er.s in rhe time 

of one. 
Jam' AL-SURI. Apparent combining— combining two prayers by performing 

the first prayer at llu- end of its lime and the second prayer at the 

beginning of its time. 



'M.-r.iM/IK. Delayed combining— touiliiiiiii" Maghrib and 'Islla logctlici 
in she liiueol 'klia and Miin.siiims; /a.lii and 'Am together in the lilTie 



/' ,\l -IAQKI.M. Advanced combining- combining Maghrib -in. 
together in the time of \ fibril i and combining Zuhr and 'As. 
time of Zulu. 






Jumu'a. Friday. 

Kufa. An important dry of Iraq I'omided by 'Umar -fc. 
Maim. Defective narration. 

Madhhas (pi. initii!i<ii>ih). Si linn] ui Islamic religious law. 
MADitJA Munawaka. illuminated city of the Messenger of Allah & and 
second holiest city of Islam (located in Arabia, today known as Saudi 

Maghrib, livening prayer performed after sunset. 

M.iCivi. I [nlk-si city of Islam and iiome In ike .Vlasjid al 1 lar.uu am! die 
Ka'ba (located in Arabia, unlay known as Saudi Arabia). 

Mmhim Disliked. Siams »f something ibai is undesirable [ranzibi], and 
sometimes reproach able \i,ibrirni'\. midei Islamic law hut nor to degree 
ol heinj; llllla.ep.il | /','.',,■)'■. idl I.- 1' i iiesiis;esiahli slled di i' il|i;ii spccul, itiec 
\ilU,iini!. p li nil). Sei'.lho Hasam. 

Ma i.i m. follower ol' the Maiiki school til" islamic law. 

Mari-i:'. Chain of Irausmission [hat readies lo the Messenger ■■•. 

Mas/Mux Hadith which is handed dour, by at le.ni three reliable authori- 
ties; or, accortling to another view, a hadith which, although widely 



Ma'.viiu'. Fabricated and iptirioiss badiili amihtued to the Mes: 

Allah ft, 
Mjwquf. Chain of rransir 

ends at a Companioi 
MAWSUL Unbroken chain leading in the narrating authority. 
Mvfassik Exegere ot elucidator of the Holy Q.ir'an. 



;rof 



n that does not reach die Messenger -r bin 



MUHADDITII. H:i,lirli scholar. 
M:\i-jriii. Person performing prayer alone. 
Mu.\k,is. Disowned or denied hadith. 
M(/QT,iai. Bason performing prayer behind an 
Mumw. Hadirh narrated by a Follower |wi;V] o 

from [he Messenger :& without mcniioiiii 
MUSAUI. Person performing prayer. 
MUSTAHHk Preferred practice. 
MutawaTIK. Event or srarcment reported by sucl 

every generation thai ir is impossible for i 






in congregation, 
one after him din 
iuchority in berw 



Mui 



knov 



act near- Makka between the plaii 
al-Mash'ar ai-Hamai. Pilgrims < 
rn from 'Arafai. 



N,u-i. Supererogatory pratriee. 

QABA. Missed prayer iliat must be made up. 

Q/BLA. The direction of (he Ka'ba in Makka r. 

in prayer. 
Qiraa. Recitation (normally of rhe Holy Qur'a 
Q/TAM. Standing posrurc of prayer. 



Rak'a. 



if prayer c 



sting 



ofa: 



d:nj;.!i 



SaIIIH. Hadirh rigorously authenticated in its tent \mis!n\ and ttansmission. 
SaJUAT AL-TI1AWA. Prosi ration perfumed after reciting a verse of prostration, 
Shafaqahmar. Red evening twilight appearing in the sky after sunset. 
Shafaq aBYad. Soft wliite light, appearing after rhe red evening twilight 



Att'l. Follov, 



•of'ihcShaffi school oflsk 



iclaw 



Glossary 
SHARI'a Islamic Sacred Law. 
Sirki Prayer. Prayer in which the Qur'an is recited silently (e.g. Zuhr and 






trs). 






Aitw. Toothstick from the I 
bacterial properties. 

5r.".f).:/.-.Vi//u: Prostraiiousoflorgeiliiliic.s.— performance of two additional 
prostrations after completing die iinhi/.i/'iir! hi the final rttk'a. done ro 
compensate fur terrain defects in the pcrfoiiii.niLi- of" prayer. 

SfSNA. Prcecdclll and custom; I In- :!l.i i.n;-. .Liul pr;!. I ices o'AI kill's Messenger 
St. 'I he second source of islamic sacred knowledge called hadiihs. Also 
used for acts of die category lieuveeil wttjilj and iUHSlitbilb. Sir illto 

Hadith, miawAUasoHM. 

SUNNA MATRUKA. Parly practice of the Messenger nl Allah ?■* rhat he later 

abandoned. 
SlINNA MlfAKKAUA. Emphasized practice nl' die Messenger of Allah 3 or his 

Companions that tannin lie left out without valid reason. 
SUNNA MUSIAMMHA. Permanent or continuous practice of the Messenger 



Sub 



I.-I : AT!TIa. Opening chapter of the Qur' 



also kno- 



Si is.-:. Stick nr similar object placed ill from ol a person pel lurming prayer. 

so that a passer hv mas- pass outbid t die ohictl :md mu ditceily ill lll'llf 

of the worshipper. 
Tabi'i. Follower or Successor — one ssiiosav. iln< inmpauionsljfl/wM while 

in the state of faiih (iaiiin'i .in.l ihen died in that state. 
Tab' AL-TABl'lN. Follower of the followers- -one who saw die Followers during 

their [i I climes in the slate of faith. 
'/■i:-™. I- spoliation, commentary, or exegesis of the I loly Qi ir.nl. 
TaHIIYAT AL-MASJII). Welcoming-ilie-iyM)/(i/ prayer — two rak'als performed 

upon entry into the maijid prior to sitting down. 
TAKBiK TAHB1MA. Opening tiikbtr ni' player (e.g. Allahu itkbttr). 
TaQUO. Following reliable authority in the affairs of Islamic law (esp. one of 



MS 



the font [mams). See n/so Madiihab. 

!a>:A , :.'III. 'IwtlllT m^rfl) of" annul pi aver pei-limned alter I lit- /ire/ iiflsha 

during ihe monlh of Ramadan. 
TaRWIHA. Brief interval observed after every four ntkats of tarawib. 
'UlaMA (sing. 'dim). Islamic scholars well-versed with Islamic sciences. 

i'.MMA. Community. 

I, "mm ,M.t)rn'A\. ( IjH'iiins; cl'.apKT of the (Jur'an know n us al-Fatiha. 

USUI.AI.-HQH. Prjncipk'5 or roots of" jurisprudence. 

Usui, al-hadith. Principles or roots qf With. 

Vt(\)!li. Divine eominatid established iliion;;li proof llial. ill chough very 
strong [dalil team | , is of a Wit category ill. in absolute proof [Mil 
qttt'%. One who neglecrs or rejects a wajib injunction is termed a 
iransgressor \fiauj\. 

Weill!'. Ritual ablution for prayer. 

Zurnt. Noon prayer performed jtm ;iln:i the suit litis left its zenith. 
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